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INTRODUCTION 


The Vedanta Siitras of BSdarayana are contained in four Adhyfiyas 
or books. Among the six schools of philosophy, the Vedanta is the most 
popular and the best studied. The Sutras of BSdarSyapa are about 560 
in number, and so concise and abstruse, that without a commentary they 
are hardly to be understood. It is difficult to find tho connection between 
the successive Sutras, merely from tho Sutras themselves. Being a work 
of exegetics one would expect them to give reference to the passages 
which are being explained; but there is hardly a single Sutra which gives 
unmistakeable reference to any passage of tho Upani§ad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular Sutra. That they have not been consistent even on this 
broad point, will bo clear to any one who will study the various commen¬ 
taries, the translations of which are before the public. In my opinion, the 
sago BSdarayana intentionally constructed the Sutras in such a way 
that they may be of universal application, and may not be confined to the 
exposition of any particular religion or text. They contain universal 
principles of religion and philosophy, true for all times and ages, and not 
confined to tho sacred literature of the Hindus alone. An interpretation 
of tho Sutras in this light is a desideratum. 

Baladeva, the author of the Govinda BhS^ya, was a follower of 
Sri Chaitanya, the last of the AvatSras. He wrote this commentary under the 
command of Lord Kfsna at Vfndavana and called it Govinda BhS$ya, 
because the Lord, as Sri Govinda, told him in a dream to compose it. It 
is a theistic Bhfisya and in his Tika on it, said to be written by himself, 
Baladeva thus gives the Guru-paramparS (or the apostolic succession) of 
the great teachers from the Lord Kf§na down to Chaitanya. 
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The succession of the Gurus is as follows: 

^rt Kri§na, BrahmS, Nfirada, BadarSya^ta, Srt Madhva, ^ri Padmanabha, 
Nyhari, MSdhava, Aksobhya, Jayattrtha, Srt JnSnasindhu, Dayanidlii, 
Vidyftnidhi, Rajendra, Jayadharma, Purusottama, Brahtnanya, VySsattrtha, 
Laksnitpati, Madhavendra. He had three disciples Srt t^wara, Advaita, 
NitySnanda, these are all teachers of the world (Jagat-gurus), we pay our 
reverence to tliese all; and lastly, to the Lord Srt Chaitanya Deva, who was 
the disciple of Srt i^vara, and who saved the world by the gift of the love 
of Srt Kfsna. 

As regards the history of this commentary tlie same glossator writes 
thus : 
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Baladeva, the wise, composed this commentary under the command 
of ^rt Govinda and hence it is called the Govinda Bhasya. Having studied 
all the Vedantas from his Guru and all the Upani:jads so loved by the 
Lord of Laksmt, one should study it after having read the Saukhya texts 
and the Sftstras allied to them. Having bathed and performed the morning 
duties, the teacher and the pupil should study this BhSsya, reciting Santi 
at the beginning and at the end. As through laziness men are not inclined 
to study voluminous books, therefore, I have composed this concise gloss 
on the Govinda Bha§ya called Sdk§ma TIka. That Lord Govinda under 
whose command the Vidyabhu§ana (Baladeva) composed tiiis commentary, 
may He help me in this my undertaking also. May the lovers of Tedanta 
and the worshippers of the lotus-feet of ^ri Kv§na have their compassion 
on me. 




INTROT) ITCTION 


III modern times, no book is considered autlioritative unless it belongs to 
some particular Sampradfiya or School or Church. Among tlio Vai§navas, four 
such schools are recognised as authoritative, namely, those of RSmanuja, 
Madhva, Visnu-SvSmi and Nimbftrka, as will appear from the following 
extract from tho same gloss: 

^ m-. \ 
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^ II 

All jlJanti’as not belonging to any SampradSya or school are considered 
as fruitless. Hence in this Kali Ago tlicre will arise four founders of schools, 
namely, Sri, BralimS, Rudra, and Sanaka, tlio four great Vai^navas, purifiers of 
the world. All these four will incarnate in Kali under the influence of the 
Supreme Lord of Utkala. Sri inspired RarnSnuja, tho four-faced Brahma 
inspired MadhvScharya, Rudra inspired Yi§nu-Sv&mi, and the four Kum^ras 
taught through Nimbtirka. 

Baladeva based his commentary mainly on the teachings of these four 
schools of Vaisnava authors. Sri Chaitanya never wrote any commentary on 
the VedSnta Sutras, nor did his immediate disciples. According to them, tlio 
BhSgavata Purana is the best commentary on the Vedanta Sutras. Baladeva, 
who had written many works on Vai§navism, and was perhaps the most 
learned among the followers of Sri Chaitanya, has written this theistic 
commentary and his explanations are in many places really an improvement 
upon those of his predecessors. 

The text of the Baladeva Bha§ya, with the gloss called the Suk§ma Tikfi, 
was first published by Pandit SySma LSI GoswSmi, a descendant of Lord 
Nityananda. The edition being, however, in Bengali character, is not available 
to the whole of India and it is intended to bring out a revised text in tho 
Sacred Books of the Hindus scries in DevSnagri character. 

This translation of the Govinda Bhg§ya is more in the nature of a 
paraphrase than a literal translation. I have not hesitated in expanding the 
author’s arguments, and supplementing his short references by fuller 
quotations from the sacred texts. 

Benares: 1 cj r> v 

24th April, 1912. j o. 
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THE VEDANTA-SUTRAS 

WITH THE 

COMMENTARY OF BALADEVA 

FIKST ADHYIYA 

First Pad\ 

THE BLESSED KRSN'A IS EVER VICTORIOUS. 

We bow with revereneo to the TUcssed Goviiida, the Faultless, the Inconceivable, 
the Cause of all, the True, the Self-luminous and the Infinity, the Brahman praised by 
Siva and others, who is worshipped in manifold forms by his devotees. 

Vyasa, the son of Satyavati, is verily Mari and is ever victorious, all-pervading and 
loved by His devotees. He, by the rays of his Vedanta Sdtras, has dispelled the darkness 
of ignorance and revealed the Truth of things. 

During the Dvapara age, wlion the Vedas were forgotten, Visnu, the 
.Supremo Person, being invited by Brahma and other limited intelligences, 
incarnated Himself in the form of Krsna Dvaipayana. He restored the 
Vedas and divided them into four parts, and composed the Brahma Sutras 
in four books, to explain the Vedas. It is so written in the Skandapurana. 

.Some persons of little intelligence, but wise in tlieir own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis¬ 
taken theories as, that the Vedas teach that the performance of the ritualistic 
worship and sacrifices was the highest end of man ; that Vi§nu was 
no Supreme entity but subordinate to Karma : that the heaven, etc., and 
the fruits of Karmas were eternal : that the (Jlva or) Soul and Matter (or 
Prakriti) were independent in their activities and not subordinate to ISvara; 
that Brahman itself was the Jiva (or human soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance lor limitation ; 
that the wheel of birth and dcatli is of the Jiva who was not separate from 
Brahman itself in pure intelligence—the Jiva being nothing but portion 
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of Brahman called Buddlii, and that release is attained by the meditation 
on this truth. 

All these theories liavo been put forward as Purvapak.sa and set 
aside in the Vedanta Siitras, and it is establislied tlierein that the Supreme 
Visnu is independent, is the Creator of all, lias lordship over the whole 

creation, is Omniscient, is the Highest Goal of man, and is pure Conscious¬ 

ness. The Silti’as speak about five Tattvas or eternal principles, (i) ISvara or 
God, {a) Jiva or Soul, (m) Prakrit! or Matter, (iv) Kiila or Time, and 
(v) Karma or Action. Of these the consciousness of Isvara is infinite, that of 
the Jiva is partial. However, both are eternal and have knowledge, etc., 
and are connoted by the word ‘ T.’ Consciousness cannot be 
separated from Self-Consciousness, as luminosity cannot but reveal its own 
form : so there is no conflict in the proposition ttiat God is pure conscious¬ 
ness, and at the same time self-conscious. 

(1) f^vara creates tlie universe, entering into matter and controlling 

it ; and He ordains the suffering and release of the souls in it, because Ho 

is Independent and All-powerful in His essential form. Though Ho is 
one, He has many aspects ; though Ho is indivisible. Ho becomes the object 
of knowledge to the wise as luiving substance and attributes, and as having 
a form and the spirit wdthin it ; and though Ho is unmanifest. He bcco.nes 
manifest to His seekers tlirough pure devotion. And tliough He is 
one essence, in and out, yet .He distributes Supreme bliss of His essential 
form to the Jivas. 

(2) Jivtttmans are many and are in different conditions. They arc 
in bondage, which consists in turning its face away from tAvara. Wlieu 
the Jiva turns its face towards God, then its bondage falls ; and it realises 
the foi’m and attributes of God. The bondage is of two kinds : that which 
conceals the essential nature of God, and that wliich hides His attributes : 
both kinds of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the .Supreme. 

(3) Prakriti is the equilibrium of tlio three states in which matter 
e.\ists, namely of Sattva or rhythm, Riijas or activity, and Tanias or stability. 
Other names of Prakriti are Tanias and Jlayii. Fertilised by being 
glanced at by tSvara, she is the mother of the universe in all its 
variety. 

(4) Kitla or time consists of three states—present, past and future ; 
and words like ‘simultaneous’ and ‘quick,’ ‘slow,’ etc, are used to denote 
time. It is measured by seconds, minutes, houi’s, days, years, cycles, 
Yugas, up to Parardha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It is an unintelligent substance, a 
Ja^am. 
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The four substances, ff5vara, etc., are eternal, as says the Sveta.4vctara 
Upanisad, VL, 13. 

f5T??Rf sir 

He is the Eternal among the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. Ho who has known that cause which is apprehended by 
Safikhya (Philosophy) and Yoga (religious discipline), he is freed from all fetters. 

Note.—To the same effect is the following text of the Bhalvaveyas : ‘•Verily the 
Spirit, Matter, the Souls, and the Time arc eternal. The non-etcmals are Prapa, Sraddha, 
the elements and their compounds. Those which 'are products are non-eternal. Those 
which arc never produced are eternal.” 

So also in the Cliulika Upanisad (verso .')): 

Pmkriti is like a cow but voiceless, the creatrix of all beings, black, white and red 
are her colours, and she is the cow of desire, belonging to the Lord. 

Being (Sat) alone was in the beginning, as wo find in Chbandogya 
Upani§ad (VI. 2.-1). 

6^^ etc., ‘Being was in tlio beginning, 0 dear, etc.’ 

Though one of the eternals, the Lord is tlio ruler of the other throe, 
namely, tlie Jivas, etc., as tlioy are controlled by Him, as says the Svet. 
Up., VI., 16. : 

B wvfsfild gtal i 

lie makes all. He knows all, the Self-caused, the Knower, the Maker of time, (i.e., the 
the Destroyer of time), who assumes all qualities and knows everything, the master of 
nature and of man, the lord of the three qualities (Gunas), the cause of the bondage, the 
existence and the liberation of the world. 

(5) Karma is non-intclligent and its synonyms are Adpi^ta. fate, etc. It is 
beginningless, but not everlasting, because it is subject to destruction. 

The last four, i. e., Ji'va, Prakfiti, time and fate all possess energy, 
because of the energy of Brahman. I’ho power that works- within them is 
the power of the Lord. Therefore, Brahman alone is the one that has power. 
Hence the texts showing that Brahman alone exists also become harmonious; 
as there is no other force but that of Brahman alone. All these will be 
fully explained as we proceed. 

The Vedanta Siitras, or Chaturlak§ani, are so called, because they possess 
four characteristic marks or Lak^anas or Adhyayas or books. As it is 
described in Sri Bhagavata (Book I, Ch. VII., Verses 4 to 6), which in fact 
is a commentary on the Sutras : 

“Vyasa, in his meditation, while his heart was pure, mind concentrated, spirit full 
of devotion, saw at first the- Supreme Lord as all-pervading; and he next saw the MStya, 
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as subordinate to the Lord. He saw too the great round of Samsara and how deluded by 
this Mayui Jivas consider themselves as consisting of three Guijas, and not as portions 
of the Lord and how they fall into great calamity. He further saw means of destroying 
this calamity, which was entire, selfless devotion to the Supreme God. Hence Vyilsa 
composed this Bhagavata Purflija in order to teach ignorant mankind that devotion.” 
“The Substance, the Karma, the Time, the Svabhiiva and the Jiva have their latencies to 
produce effect because of His grace—they have no power of their own, if He withdraws 
His energy from them.” 

That Bhagavata is a commentary on Brahma Sutras is cxpresscdly stated 
in Garu^a Pur&na. where it says : 

“The Sri Bhagavata is an explanation of Brahma Sutras. It is also the commentary of 
Mahiibharata. This contains as well the commentaries of Gayatri and the Vedas. The 
place of Sri Bhilgavata amongst the Puraijas is similar to that of the Sama Veda amongst 
the other Vedas.” 

In the First Book, the author shows that all the Vedic texts uniformly 
refer to Brahman and find their Samanvaya (reconciliation) in Him. In 
the Second Book, it has boon proved that tliero is no conflict between 
Vedflnta and other Hastras. In the Third Book the means of attaining 
Brahman arc described. In the Fourth Book is described the result of 
attaining Brahman. 

As regards the Adhikari. A person, wlio is of tranquil mind and has 
the attributes of Sama (quietude), Dama (self-control), etc., is full of faith, 
is constantly engaged in good thoughts and associates with the knowers 
of Truth, whose heart is purified by the duo discharge of all duties, 
religious and secular, without any idea of reward, is the Adhikarf or one 
competent to understand and study the Sastra. Secondly, the Sambandha 
is the description of Brahman by this Sastra. Thirdly, the Visaya or 
subject-matter of this Sastra is the Supreme Puru.sa, Being, Intelligence 
and Bliss, whose power is infinite and inconceivable, and who po.sspSsos 
innumerable attributes, and who is all pure. He is the subject treated of 
in this Sastra, Fourthly, the necessity (Prayojana) of this Sastra is to 
obtain realisation of the Supreme God, by the removal of all false notions 
that prevent that realisation. 

This Sastra consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts : (») Thesis or Vi§aya, (ii) Doubt 
or Sam^aya, (in) Anti-thesis or Piirva Pak§a, (iv) Synthesis or right conclu¬ 
sion or SiddhSnta, and lastly, (i^) Sangati or agreement of the proposition with 
the other parts of the Sflstra. Sangati or consistency shows that there is 
no conflict in what precedes and what follows. It is of three sorts : 

(*) Consistency with the scripture is called Sastra Sahgati, (tf) consistency with the 
whole book or Adhyflya Sahgati, (Hi) consistency with the whole chapter or Pada, called 
Pflda SaiHgati. Thus in the whole book of the Vedanta Sutras Brahman is its main theme, 
it is the Bubject-matter of discussion. Therefore, an interpretation of any passage, in 
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order to fulfil the condition of Silstra Saugati, must not go away from the subject-matter 
of Brahman. Secondarily, with the Adhyaya or portion of the book of the Vedanta 
Sittra, each Adhyaya has a particular topic of its own and a passage must be interpreted 
consistently with the topic of that Adhyaya. Similar is the case with lYida Saiigati. 
Besides these three sorts of Sahgatis, there is a certain relation between Adhikaraiias 
themselves. One Adhikarana leads to another through some particular association of 
ideas. In a Puda there arc many Adhtkaranas and they arc not put together at 
haphazard. The Saiigati which binds one Adhikarana with another is of six sorts : 

(1) Aksepa Saiigati or objection, (2) Dristilnta or illustration, (3) Prati-liri^lanta or 
counter-illustration, (1) Prasanga Saiigati or incidental illustration, (5) Utpatti Saiigati or 
introduction, and (6) Apavfida Saugati or exception. All these various kinds will be shown 
in their proper place in explaining these Siitras. An Adhikarapa or topic is also called 
Nyiiya. 


Adhikarana I—The Enquiry into Brahman 

The lirst Adhikarana or topic is tliat of Hrahma-Jijhasii or Enquiry 
into Brahman. The Adliikarana may be shown in its five parts, tluis : 

(1) Vimija or Thesis. Brahman or God ought to bo enquired 
into. Tlic following texts show that Brahman ought to be enquired into. 
As Chliandogya Ilpanisad (Chapter VII, 2.o. 1.) says : 

«ft % »inT era: 

!i 

The Infinite (Brahman) is bliss. There is no bliss in anything definite. Infinity 
only is bliss. The infinity, however, we must desire to understand. 

Again it is written in the Bi;. Up., If. 4. 5. 
sneui 

nc?ii 

Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi, 
when we see, hear, perceive, and know the Self, then alt this is known. 

The word Nididhyasitavya in the above, which has been translated as 
“to be marked,” means really “to bo enquired into.” Those two texts 
therefore, show that Brahman is to be enquired into. 

(2) Samsaya or Doubt: But there are other texts which show that 
Brahman is not to be enquired into. A person who has studied the Vedas 
and knows the Dharraa Sastra, should he enquire into Brahman ? or should 
he not ? The texts that give rise to doubt are the following ; 

We have drunk Soma and become immortal; we have attained the light, the Gods 
discovered—Rig Veda, VIIT, 48. 3. 

Again j 1 ( ‘Verily the reward of 

those who perform the four-months ceremonies is unending, eternal’ These 
texts show that by drinking Soma or performing ChSturmAsya ceremony, 
immortality and unending rewards are obtained. 
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(3> Purvapaksa or Anithesis ; Therefore, the Purvapaksa or Antithesis is : 
‘Brahman need not be enquired into, Dharma is everything.’ 

(4) Siddhilnta : To tliis, the autlior Badarayana replies by the first 
Suti;a of his Aphorisms, saying : 


SUTRA 1. 1. 1. 

n I n m 

Word moaning :—Atha, now. Atah, tlierefore. Bialnna- 

Jijnasii=enquiry into Brahman. 

Now therefore enquiry should bo made into Bralinian— 1. 

] JAI, A I) KV a’s ('OM.M IC.N T MtY. 

Tlio word ‘Atha’ means immediate sequence: ‘Atali’ means tliero- 
forc. Tiie sense of tlie Sutra is that enquiry into Brahman should bo 
made now. 

The immediate sequence is the acquisition of the following qualifi¬ 
cations. A person, who has properly studied the Vedas, who has undoi-stood 
their meaning in a general Avay, Avho has performed his duties in the proper 
stage of life or A^rama, who is truthful, etc., whose mind has boon purified 
by such actions, who has the good fortune of coming into contact with a 
knowor of truth, should then commence to enquire into Brahman. Why 
should he do so ? Because he realises that all Kamyakarmas or religious 
duties performed for getting certain desires, produce fruits wliich arc transitory 
and limited ; while the Supreme Brahman, realised through knowledge, is 
the cause of eternal happiness, unending mental joy, and eternal true 
knowledge. Thus convinced, ho renounces all Kamyakarmas, and enters 
into the enquiry and study of the Vedanta Sutras called Chaturlaksani. 

Objection ; An objector may say, “By the more study of the Vedas, 
one can understand Brahman; for study of the Vedas means not merely 
parrot-like utterances of the Vedic Mantras, but understanding their sense 
also. Therefore, there is no necessity for the study of the Vedanta Sutras, 
as the study of the Vedas will refine the heart and incline the mind 
towards the knowledge of Brahman.” 

Ansveer : To this we reply, “True, he will have the general undor- 
sfcmding of the senses of the Vedas; but when doubts will arise in his 
mind, his intellect will be clouded and his faith will bo shaken. There¬ 
fore, the study of the Vedanta Sutras is necessary, so that by proper argu¬ 
ments and reasoning, ho may strengthen bis position and be firm in his 
understanding.” 
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The sense is this. The duties of one’s Asrama properly performed go to 
refine tlie heart, etc. Thus they become indirectly means of attaining 
knowledge: as the following text shows : 

smuar i 

The seekers of Brahman try to know Him by the study of the Vedas, by sacrifice, by 
gifts, by penances, by fastings, (Br. Up., IV., 4. 22). 

The following texts show that truth, prayer and austerity are also essential 
qualifications : 

BfJtn 5i^JiW'i6r sfri ?rirui 

This Self is to bo obtained by Truth, by Penance, by perpetual celibacy and complete 
knowle<lgc. (Mund. Up., III., 1. 5). 

31^^ g *n5wfr i 

m »n5TO H 

But undoubtedly a Bruhmana reaches the highe.st goal by reciting prayers only ; 
whether he performs other (rites) or neglects them, he who befriends alt creatures is 
declared to be the true Bruhmana. (Manu., II., 87). 

Tlio association with tliose wlio know Brahman (tho truth) also produces 
Brahma-knowlodgo. As we see tliat Narada and others, by tlieir association 
with i^anat Kumara and otliers, first came to enquire into Brahman and 
ultimately understood it. As says tho (rita : (IV, 34). 

Learn thou this by discipleship, by investigation, and by service. The wise, the seers 
of the essence of things, will instruct thee in wisdom. 

The fruits of ICamyakarmas are transitory and non-eternal, as we find from 
tlie following text; 

?r^Uldl ^ ^Wiesi vi)V«l4iI»fqtd wqq q 

?ifqrq. sfiwrdi^qidi 3iiu=qtd qqfit ii 

And as here on earth, whatever has been acquired by exertion perishes, so perishes 
whatever is ac(|iurcd for the next world by sacriliccs and other good actions performed 
on earth. Those who depart from hence without having discovered the Self and those 
true desires, for them there is no freedom in all the worlds. But those who depart from 
henee, after having discovered the Self and those true desires, for them there is freedom 
in all the worlds. (Chh. Up., VIII., 1-6). 

Tho Brahman is comprehended by Jfiaiia alone and not by Karma, as says 
the Mun^aka Upanisad: 

lO^q qi5nn) fq^^qiqmrefqfti: 1 ?i 

Let a Bruhmana, after he has examined all these worlds which are gained by works,, 
acquire freedom from all desires. Nothing that is eternal (not made) can be gained by 
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what IB not eternal (made). Let him, in order to understand this, take fuel in his hand and 
approach a Guru who is learned and dwells entirely in Brahman. (Mufld. Up., 1., 2-12). 

The Brahman gives, moreover, undocaying and infinite happiness, as says 
Taittiriya Upanisad : *r 5 i i 

Truth, the knowledge, the infinity is Brahman. (Tai. Up., II., 1-1). 

sfjjfRlill “ho undcistood that Braliman was bliss.” 

The Lord possesses Eternal Knowledge and other sucli attributes as we 

t 

learn from the following texts of the Hveta-svetara Upanisad : 

Ji ^ ^ I 

^ II c 11 

He has neither body nor sense organs ; no one is found enual or superior to Him. 
His various transcendental powers are sung in the Vedas, namely, wisdom, strength, and 
action which are natural to Him. (VI., 8). 

wf?wg«aTwra i 

“They know him to be the source of the power of all the senses, but Himself devoid 
of all senses ; the Lord and Guide of all, the Great, Eefugc, and Friend of all.” (III., 17.) 

Those who have known the God who is to be obtained liy truth, whose name is the 
Incorporeal, who is the cause of creation and destruction, the Good, the maker of the 
parts (that form the body), have abandoned the body. (V., 11). 

Ho is tho giver of eternal joy, as wo find from the following text of tlio 
Ooptila Upanisad : 

^ g gt (anotlier reading is ^isgasifpfr i 

Ooptila, Piirvatiipani, verso .'».) 

“The wise who worship the Ijord seated on the throne (of the heart) have the joy 
eternal and not the others.” (Thirtij-liro UpanhaiU, Anandfisraiiia (irks, p. 295.) 

Tho worthlessness of acts performed through a motive of obtaining rewards 
(Kamyakarinas) will bo described in tlie third book. 

Tints to sum up. One who has mastered the Vedas, along with their 
six auxiliary sciences and the Upan sads, and has obtained a general 
knowledge of their meaning, who through associating witli tlie knowers 
of truth has acquired the faculty of discriminating between the permanent 
and the transitory, and is disgusted with the impermanent things of tho 
world and wishes to know the permanent more in detail, enters into the 
study of tho Veditnta Sutras called the Chaturlaksani, (in order to under¬ 
stand in detail and more comprehensively that which he had understood in a 
general way before). 

It is not possible here to say, that tho enquiry into Brahman should 
be undertaken after one has acquired the knowledge of the Karma Kan^a 
(by the study of the Purva Dlimaiisil) and that one who has mastered 
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Karma Kfin^a naturally enters into the enquiry of Brahman. For it is 
seen, that those who do not associate with the good, and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
white on the contrary those who do not know Karma Kdnda, but who are 
purified by truthfulness, prayer, etc., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Atha, refers to the acquisition 
of tlie four qualifications, (namely, the right discrimination, right dispiission, 
right conduct and right earnestness to know Brahman). For these 
four qualifications are impossible to got prior to the association with 
tlie holy ; and it is well-known that these come after such association 
Avith the holy, and after getting knowledge and teaching from them : 
f*yr then these qualifications (Viveka, Vairagya, ^at Sampatti and Mumuk^uttva) 
arise in man. 

Those who have acquired such knowledge, by associating with good 
people, and who are devoted to their teacher, are divided into the three 
classes called Sanistha, etc. The Sani§tha or devoted is he who performs 
all acts with zeal and faith (Nisthfi). Tiio higher devotee or the 
Parinifjthita is he who performs all works, merely for the sake of the good 
of humanity (and as an example to otliers). The third class is the dis¬ 
passionate sage, ever immersed in meditation; uninfluenced by anything. 
All these reach the Supreme Brahman, through Divine wisdom, according 
to their nature ; all this will be made clear further on. 

But says an objector : “The word ‘Atha’ is a term denoting auspi- 
ciousness,” for says a Smyiti : “Tlie words Oin and Atha came out of the 
throat of Brahma in the beginning, hence both these are auspicious words.” 
“All good men employ these words in the beginning of every Scripture, in 
oi’der to destroy all obstacles.” To this we reply: “It is not so.” There 
can be no apprehension of danger to the Lord (and the VedSnta Sdtras 
being the production of the Lord in His incarnation as Vyftsa, are not open 
to any adverse obstacles). That Vyasa is the Lord incarnate, we learn 
from the following text : “Know that Krifna Dvaipayana Vyasa is the 
Lord MarSyana Himself.” Still he has employed the word ‘Atha,’ as the 
first word of the Sutras, because it is an auspicious term inherently, as 
the sound of a conch-shell is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed in it the 
usage of ordinary people. Therefore, a person whose heart is purified, 
by the performance of Ni?kama Karmas, and by Sat Sshga or associatiou 
with holy men, and by being taught by them, should enter into an enquiry 
into Brahman. 


2 
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Adhikarana II—Brahman defined 

OljjecHon : An objector says : “The word ‘Bhuma’ is applied in the Clih. 
Up., (V^III., 23.1.) to Jiva or Sonl.” 

jfl If ijjTr aa. gg m »jjn 

ffcT ^ 

5fJifR3rf^Rr jfl % ’^reKfcfw afirc^di h ww: sifafler 5% nftP:?! 

11 ? 11 

“The Infinity (Bhflman) is bliss. There is no bliss in anything finite. Infinity only is 
bliss. This Infinity, however, wo must desire to understand. Sir, I desire to understand 
it.” “Where one secs nothing else, hears nothing else, that is the Infinite. Where one 
sees something else, hears something else, that is the -finite. The Infinite is immortal, the 
finite is] mortal.” 

Because the context of that chapter shows tliat the Jiva is the topic 
of discussion there. As tliis ‘Bhuina’ is to be enquired into and as tl>e 
first Sutra refers to this text of the Cliliandogya Upanisad, therefore. 
Brahman of the : first Sutra must refer to the individual soul and not to 
Brahman. 

Note The full text of the Bhilmil passage is given below in order to understand the 
full argument of the PArvapak.sin who says that the word Bhfima refers to the Jiva and 
not to the Supreme Spirit. 

snflfr ^i ’J5iT5=q*n qi stiq: 

qifft Jirai: RTO siT5iR m«ft 5 fteti Juur ural wrii sinn: ?«i«i mm 

mml sram: ii ? ii m qi ^ m qr 

ft^fl % sigfT % 

II H II m qtF^qrgc^Fiimmiq, 

g miB «?: m m ?i ^qgfielfq 

m ii ^ n ^irml mtqrft m qi <iq 

35%; ii v ii 

‘Spirit (Prfiria) is better than hope. As the spokes of a wheel hold to the naie, so 
does all this (beginning with name and ending in hope) hold to Spirit. That Spirit 
moves by the Spirit, it gives Spirit to the Spirit. Father means Spirit, mother Spirit, 
brother Spirit, sister Spirit, tutor Spirit, Brahraapa Spirit.’ 

‘For if one says anything unbecoming to a father, mother, brother, sister, tutor or 
BrAhmana then people say : Shame on thee I Thou hast offended father, mother, brother, 
sister, tutor or a Brabmapa. 

‘But, if after jthe spirit has departed from them, one shoves them together with a 
poker, and bums them to pieces, no one would say : ‘Thou offendest thy father, mother, 
brother, sister, tutor or a Brahmapa, 
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‘Spirit then is all this. He who sees this, perceives this and understands this, be¬ 
comes an ativadin. If people say to such a man, Thou art an Ativadin, he may say, I am 
an Ativadin ; ho need not deny it.’ 

Similarly tho text, “5tma vare drastavya,” ‘Self must bo seen.’ 
The word 5tma refers to tho individual soul, and not to God. The context 
there also shows tliat tho individual soul is referred to. Because we find 
it stated there, ‘Not for tho sake of wife, is the wife dear, but for tho 
sake of tho Self tlio wife is dear.’ 

Note : The full text is given below; 

^ qRf: 5iiini?r qfu: 

^ qsrqfJi 5frqT firai EBTHR STiqT fq?II S^fTOi 'RRiq' 5^: 

qiiurq- 3^T: firijr ^ ftd ««rfiri?frfr6g ^ ftef 

5T tRrtrr^r fJpii: »T5f??^TejPT<g ii ^ 

5TH12I *151 wJiR *151 W If m m w 

?tRFg sBitfTii '51*1 M ^ 5115 vft^srat qswm sfiw: fimr 5iT*iT?r 

ftqi Hqfpti 5t qir ^5fRi 5 !tuiit ^qi: fsinT *i5t?qTfH5i?g wnw ti 

gr ^RT tfimw >i5;T: Bi^rr wur %3;t: ftjri q qi 

ERiHR sBiui^r *T5f?tT ^ ^ m sbtuw ?il 

fqji wqfqiriT^g %\m m Bid *Ti5*ir fi ^83«r: jfraszft JTrcisjfi BiR«rr%issTt 
^ 55^51 el IK II 

‘And ho said ; ‘Verily, a husband is not dear, that you may loye tho husband; but 
that you may love the Self, therefore, a husband is dear.’ 

‘Verily, a wife is not dear, that you may love tho wife ; but that you may love tho 
Self, therefore a wife is dear.’ 

‘Verily', sons are not dear, that you may love the sons; but that you may love the 
Self, therefore, sons are dear.’ 

‘Verily, wealth is not djar, that you may love wealth ; but that you may love the Self, 
therefore, wealth is dear.’ 

‘Verily, the Brahmaija class is not dear, that you may love the Brahmana class; but 
that you may love the Self, therefore the Brahmapa class is dear.’ 

‘Verily, the Ksatriya class is not dear, that you may love the Ksatriya class; but 
that you may love the Self, therefore, the Ksatriya class is dear.’ 

‘Verily, the worlds are not dear, that you may love the worlds, but that you may love 
the Self, therefore, the worlds are dear.’ 

‘Verily, the Devas arc not dear, that you may love them; but that you may love the 
Self, therefore, the Devas are dear.’ 

‘Verily, creatures are not dear, that you may love the creatures; but that you may 
love the Self, therefore, creatures are dear.’ 

‘Verily, every thing is not dear, that you may love every thing ; but that you may 
love the Self, therefore, every thing is dear.’ 

‘Verily, the Self is to be seen, to be heard, to be'perceived, to be marked, 0 Mai- 
trcyl I When we see, hear, perceive, and know the Self, then all this is known.' 
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Moreover the word Brahman has several meanings, according to lexi¬ 
cographers. It means anything big, the BrShmanical caste, the lotas- 
seated Brahma and the Vedas. Therefore, when the first Sfitra says that 
Brahman should be enquired into, the doubt arises, does it mean something 
big that should be enquired into ? or the BrShraanical caste should be 
enquired into ? or the lotus-seated BrahmH must be enquired into ? or the 
Vedas ?’ 

Amtver: To remove this doubt the next Siitra has been formulated 
by BAdar^yana. It is based on the following verse of the Taittiriya 
Upanisad : 

^i;: aftsi gsft I adi i wr »i3Tfsi i i 

Bhrigtt went to hia father Varuija, saying : ‘Sir, leach me Brahman.’ He told him 
this, vix,., ‘Food, breath, the eye, car, mind, speech.’ 

Tlien he said again to him ; ‘That from whence these beings are born, that by which, 
when bom, they live, that into Which they enter at their death, try to know that: 
that is Brahman. 

Doubt : Now the doubt arises. Is the Brahman that is to be enquired 
into Jiva (individual soul) or i^vara (God) ? 

Purvapaksa : The Brahman is Jiva (individual soul), because we 

find in that very Taittiriya Upaui§ad the following : 

If a man knows understanding (VijSana) as Brahman and if he does not swerve from 

it, he leaves all evils behind in the body, and all his wishes.’ ^(Taitt. Up., II., 5.), 

Here the word Brahman is applied to Vijnana, which is a name of 
the Jiva ; and that very text also shows that this Vijnana is to be meditated 
upon. And moreover a Jiva may acquire the power of creation, by the 
supreme force of some invisible cause. 

Siddhdnia : To this doubt and Rirvapak§a the next Sutra gives 

answer by describing the peculiar attributes of Brahman who is the 

topic of discussion of the Vedanta Sutras. 

sCtRA I. 1. 2. 

qii.* I n n ^ II 

^ Janma, birth, Adi, and the rest, i.e^ sustenance and dissolution, 
ww Asya, of this (universe). *Wl; Yatah, from whom; from what Lord. 

Mte: Hm SaAgati is Aksqaki. 
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2.—He, from whom proceeds the creation, preservation, and 

reconstruction of the universe, is Brahman—2, 

COMMKXTARY. 

The word ‘Janmadi’ of the Su^ra is a Hahu-brihi compound of the 
kind, called ‘Tat guna sam vijnana.’ It literally moans creation, maintenance, 
etc. The word “etc.” includes preservation and destruction. The word 
‘Asya’ means, of this ; namely, tlieso fourteen planes or ‘Lokas,’ peopled by the 
various divas beginning with the highest Brahma and ending with the 
humblest grass, where the souls enjoy or suffer the rewards or 
punishments of their actions : this mysterious universe whose deeper depths 
no human intellect can fathom; this wonderful world of strange 

construction. The word ‘Yatalj’ means “from whom”: namely, from 
tliat Supreme God, whose power is inconceiveable, wlio Himself is the 

agent of creation as well as the material cause, from whom proceeds 

this universe, He is Brahman. He is the subject to bo enquired into by the 
Vedanta Siitras. 

The words ‘Bhiima’ and ‘Atma’ principally apply to the Supreme 
Lord, because both etymologically moan ‘all-pervading.’ This will bo fully 
explained in Bhumadhikarana (I. 3:7) an I in Vakya Anvaya Adhikarapa 
(I. 4 : 19). Therefore the word Brahman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only with 
regard to God, (who is the Lord of creation and destruction). 

In the Vedas the word Brahman means, ‘in whom all the attributes 
reach to the infinity.’ Brahman primarily means Supreme God ; secondarily, 
the word applies to those beings other than God, because they also manifest 
some of the god-like qualities. Thus as the word king may be applied 
in its secondary sense to the servants of the crown. So God alone, who 
is the ocean of compassion and love towards his devotees, should bo the 
object of enquiry, in order to get release, by all beings who arc scorched 
by the three-fold sorrows of existence and are panting to obtain peace. 
Therefore, the object of enquiry is the Supreme Being only called Para 
Brahman. Nor can wo say that these attributes are superimposed on 
Brahman, and that consequently the Jiva may be called Brahman in the 
Sutra. 'Therefore, even according to the literal meaning of the word 
Brahman, namely, ‘He in whom all the attributes reach to infinity,’ this term 
is applied to God and not to Jiva, (for etymologically the word Brahman 
cannot be applied to man). 

Tim word ‘Jijnasa’ means ‘the desire to know, to acquire JMna.’ 
JS&na is of two sorts : (i) direct or intuitive, (it) indirect or inferential. 
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As we know from the Sruti : ‘Vijnaya prajmlm kurvita’ ‘Having known 
Him, lot him practice meditation’ (By. Up., IV., 4. 2.). Hero Vijnaya 
refers to indirect knowledge. Prajnam is direct or intuitive knowledge. 
Tlie fiivst is merely the gateway, while Prajnam or meditation is the 
direct means of acquiring knowledge. It will be explained more fully 
further on. Knowledge of one’s own individual self is a great help in 
obtaining a knowledge of Brahman. Hence the Sruti teaches: ‘Know 
the understanding (Jiva) as Brahman.’ Ho who knows himself is on the 
high road to the knowledge of the Supremo Self. The text ‘Know the 
understanding (Jtva) as Brahman’ does not moan that Jiva is Brahman, 
because it is clearly established in this Sastra that the Jiva is separate 
from Brahman. Thus see Sutras I. 1. 16, I. 1. 17, I. 3. 5, I. 3. 21, I. 3. 41. 
These five Siitras explain that Brahman is separate from Jiva. Even in tlic 
state of release, the Jiva is never one with Brahman, but remains separate 
from him, as will bo explained later on. 


Ah Important Maxim of Interpretation 

In interpreting a text there are certain maxims to bo observed. One of 
those is laid down in the following verso ; 

‘The beginning (Upakraraa), the conclusion (Upasamhaxa), the repetition (Abhyilsa), 
peculiarity (Apiirvatii), the object (Phalam), the explanation of purpose (Arthaviida) and 
suitableness (Upapatti) are the six indications, by means of which the purport of a doubtful 
text may be arrived at.’ 

Applying all these six marks of interpretation to Upani§ad texts, we find 
that they all load to the conclusion that Jiva is different from Brahman. 
As we find in the Svetasvetara Upani^ad, IV. 6. 7. : 

w gqjiif BJinjrT i fiiRt 

II t II 1% 5^ i ^ 

uftjTRfirRi ii « ii 

“Two birds, inseparable friends, cling to the same tree. One of them eats-the sweet 
fruits, the other looks at it without eating. 

“On the same tree a man sits grieving, immersed, bewildered by his own impotence 
(Anisa). But when he sees the other Lord (Isa) contented, and knows His glory, then his 
grief passes away.” 

Now in these two verses the Upakrama or the opening words are 
two birds (showing there is duality and not monism) ; the conclusion or 
Upasamhhra is Anyam ISam “the other who is the Lord” (which shows that 
the Lord is Anyam or different from Jiva), the repetition is “the other looks 
on without eating;” and “when he sees the othjEk lord;” the Apurvata 



Bh^^ya.] 1 pAdA, tl ABItiRAnANA, 8u. 2 15 

or peculiarity consists in this that the difference between man and God 
could not have been known but through the Sastras, and this passage 
teaches such difference ; a fact which could not have been known but 
through revelation. The object (Phalam) is “his grief passes away.” 
Arthavada is “He who knows his glory,” while suitableness is “one 
remains without eating.” 

Thus applying all these si.x marks to the above passage of the 

SvetilWetara Upanisad, we come to the conclusion that the Sruti in all 

its parts, teaches difference between Jiva and Brahman. Tlie same maxim 
may be applied to other texts also. 

Olyection: An objector says that the object of every fSastra is 

to teach something which is not known ; and the knowledge of which 
leads to some great result. Therefore, the iSastra teaches the unity of 
Jiva and Brahman. For what was the necessity of teaching that the 
Jiva and Brahman are two separate Beings, when every one knows it by 
Jiis ordinary consciousness and such a knowledge is of no great use. 
Tliorefore, Advaihi or the ideal Monism is the real doctrine taught in 

tliis Sastra, and not Theism or Dvaita. Therefore, the verses that describe 
the dillerence between the Jiva and Brahman are merely tlie reassertion 
of a well-known popular fact, and not a teaching of something rare and 
unknown. 

Answer : To tliis objection we say, that there is no force in this 
argument, for there are other verses also in the Upanisads which sliow 
the same duality or difference between Jiva and Brahman. Thus in 
iSvotaSvetara Upanisad, I. 6.: 

II i II 

“When he sees himself as different from the Lord of the world, then he is blest by 
Him, then he gets immortality.” 

Moreover the whole world knows generally that man is different 
from God, yet it does not know that man and God are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is of limited capacity; one being all-pervading, the other is atomic ; 
one being controller, the other is controlled'. (Nor does this world know 
by mere common sense, unillumined by revelation, that the Jiva and 
Brahman, though possessing these diametrically opposite attributes, yet 
have a certain co-relation to each other). Therefore, arises the necessity 
of teaching Dvaita, while Advaita is something inconceivable, even 
according to its expounders; and so is not a true doctrine. It is a non- 
outity like the horn of a hare. The Advaita is a state of no fruitions. 



16 


VEDlNTA-StTRAS. I ADHyXyA. 


\_Oovinda 


The holdei’s of this tlioory maintain that the soul in release is in absolute 
isolation. And since tlie Advaitins do not acknowledge the existence 
of consciousness in the state of Moksa, tliat state is as good as 
non-existent. 

Those few texts of the Upauisads which apparently teach an Advaita 
doctrine, have been construed by the author, Badanlyana, himself, in a 
Dvaita sense. Ho explains the phrase that ‘everything is Brahiuau’ in the 
sense that everytliiug is under tlie control of Brahman and pervaded by 
Him. Tliis would bo explained fully later on. The same view is taught 
by the author in the ^utra I. 1. 30. 

Adhikarana III. — Scripture is the Source of God-knowledgc 

Vimya : Now tl>e autlior wants to teach th.at the Supreme Lord, 
wlio is the preserver, destroyer and creator of this universe, is not to be 
thought out by the intellect alone, but being inconceivable is understood 
by tlie Vedanta revelation; and not by any argumentation, but by intuition. 
We find the following texts of Gopala Piirva Tapani Upanisad”: — 

“Salutation to Kri^iia who is true Being, Ali-intelligence and Eternal Bliss, who is 
the Saviour of everything, who is known by the Vedanta alone, who is the Bupreme 
Teacher and who is the witness of Buddhi.” 

Again, in the Br. Up., III. 9. 26.:— 

^ S’?! I 

“I now ask thee about that person who is taught in the Upanisad.” 

Doubt : Now arises the doubt : Is tlie Lord who is to be adored, 

as tlie saviour, known by inference or by revelation (Upanisad) alone ? 

PurvapaJem : The Philosopher Gautama and others of his school 
hold that God can bo known by inference, and they take their stand on 
the word ‘Mantavya’ (to be reasoned out), as is used in the Sruti, 
“Atma vilre mantavya” (Br. Up., IV., 5.); and since God is the object 
of thought, ho can be known by dialectic reasoning. 

Sidhdnta : To this the author replies; ‘No, God cannot be known 

i 

by reasoning alone.’ Hence tlie third Butra runs as follows :— 

SUTRA I. 1.3. 

I n U A II 

•Tfl SSstra, the Scripture, the Revelation, the Upanisad. 4)Rlc*ll3 Yonitvftt 
because of its being the proof or source. The word “Yoni” (literally womb) 
means that which causes or produces the knowledge of a thing. 

iVbte—The Saugati is Aksepiki. 
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3. (The existence of Brahman cannot be ^inferred), because he is 
to be known only through scriptures.—3. 

COMMBNTARY 

The word ‘not’ is to bo read in this Siitra from the fifth Sfiti’a of 
this Pada. Brahman is not an object of inference to the seeker of truth. 
Why ? Because the scriptures or Upauisads are the souico or the cause 
of understanding Him So Braiiman can be known only through the 
teachings of Upanisads. Tf it were otherwise, the designation ‘Aupanisada’ 
(the etymological meaning of whicli is “He is known through the 
Upanisads alone),” as applied to Brahman, would bo meaningless. As 

regards the objection that the word, ‘Mantavya,’ means that the existence 
of Brahman can bo reasoned out, we explain that the reasoning may bo 
resorted to, so far as it is consonant with the Upani.sad or scriptures, to 
demonstrate tlie existence of (lod. So we find (in Mahiibharata Vana- 
parva as well as in Kurma Puran.a) “Uha or right reasoning is that by 
which we find out the true sense of a scriptural passage, by removing all 
conflicts between what precedes and what follows it. But one shou’d 
abandon mere dry discussion.” Moreover, the worthlessness of mere dry 
discussions, as carried on by Gautama, etc., is shown in Siitra II. 1.11. 
This shows that mere diy discussion like that of Gautama, etc., should be 
abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the Vedanta 

and then meditated upon. This • is explained further on in the Sutra 
II. 1. 27, where it will be further e.xplained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revela¬ 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes Avhich form His O'Sential nature, that ho is without modi¬ 
fication yet the creator of the universe, and tliat He should be worshipped 
in this way. 

Objection : An objector may say : How can It be said that scrip¬ 

ture is the means to know the Brahman ? The - Ved&nta texts are not 
capable of being employed as commands and prohibitions, because' they 
teach something which is already in existence, and therefore they are’ ef 
no use. They are something like mere descriptive passages of the Vedas 
or other subjects: such as the sentences ‘the world consists of the 
seven continents,’ etc. Paly those passages of the Vedas are relevant 

which direct something to bo doqe or something net to be done. The 
Vedas teach action. As in ordinary life, an imperative sentence ooaveye 

3 
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the notion of something to be done; ‘ Let a man desiring wealth, go to 
tlje king.” “Let a man suffering from dyspepsia, not drink water at the 
time of eating.” Similarly, in the Vedas we find commands and prohibi¬ 
tions, such as, “Let a man who desires heaven, perform sacrifice,” “Let 
no man drink wine.” In fact, no one employs speech without any object 
in view ; and that object is cither something to be attained by doing an 
act, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object. Therefore passages like ‘Brahman is true, intelli¬ 
gence,’ etc., are useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant, when they are 
employed in connection with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrificer, 
becomes relevant, in as mucli as these passages are connected with the act 
of sacrifice. As says Jaimini : 

As the purport of a scripture is action, those scriptural passages whoso purport is 
not action, are purportless. (P. M., I. 2. 1), 

Again, the constituent words of a sentence are pronouncctl with the word which 
expresses setion; the senses of the constituent words are the efficient cause of the sense 
of a sentence (as a whole). (P. M., I. 1; 215). 

Answer : To this objection we reply, that it is an erroneous 
notion to think that the V'^edanta text is useless ; simply because it does 
not teach any action. Though there is no direct teaching of any command 
or prohibition in it, yet in as much as it teaches the existence 
of God, who is the highest end of man ; it has a utility of its own ; like 
the sentences “there is wealtli in thy house”, etc. As a man who thought 
that he was a pauper and so felt miserable, gets happiness when some 
trustworthy person tells him that there is a great hidden treasure in his 
house ; and as the attainment of that treasure then becomes the object of 
his life. And as the information “there is a treasure in your house,” 
is not at all useless; similarly is the case with the Vedftnta texts. 
They certainly do not teach any action, but declare the highest trutli, 
namiely: that there exists a Being who is the Supreme end of man, whose 
form is intelligence and inexhaustible bliss, Avho is perfect purity and 
who is friend of all, who has sacrificed himself for humanity, who is mine, 
who is self of myself, whose part I am. Such a declaration cannot bo 
useless, because it produces a conviction of the existence of a Supreme 
Being. The Vedfinta texts are, therefore, not usehss, but produce a 
cettaiu effect in the shape of happiness and the removal of fear, just like the 
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sentences ‘a son -has been born to thee,’ ‘this is not a snake but a rope.’ 
Moreover the utility of Vedanta is clearly explained in the Vedftnta tests 
themselves. Thus we are told in one place that ‘He who knows Brahmin 
as true Being, intelligent and infinite, as hidden in the depth of the 
heart, he enjoys all blessings’ (Tait. Up., If, 1.) So the knowledge of Brahmap 
is not useless, as it leads to the enjoyment of all blessings. 

Nor can it be said, that since the Vedanta texts teach the attain¬ 
ment of certain fruits; therefore, they teach action also. The whole 
context of tlie Vedanta is against such a view. It teaches knowledge 
(JnSna) and not action. On the contrary, it decries Karma or action, and 
its fruit as something to be discarded. Therefore, to suppose that the 
Vedanta teaches action is to imagine something which is totally irrecon¬ 
cilable with it. Nor can we reasonably interpret that Vedanta teaches 
anything but the truth about Brahman. It teaches that God is the 
cause of the rise and fall of the inhnite universes, that He is eternal, all- 
intelligence, that He is the ocean of infinite auspicious qualities, and 
that He is the abode of Lakfjmi. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 

declare. Thus the Vedanta has its scope and authority in matters 

relating to Braliman and not action. Nor should it be said on the 
authority of Jaimini, that the Vedas teach action only, and the passages 
tliat do not teach action are redundant, and therefore, the Vedanta passages 
are redundant. As a matter of fact, the two Sutras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of Badarayana, and must be presumed to bo a devotee of 

Brahman, and could not have taught a doctrine in conflict with that of 
his great master. In fact all that he has done in his school of Mimansa is 
to show that certain apparently redundant passages in the midst of texts 
that teach Karma described in the whole chapter should be interpreted 

as applying to Karma, and that their literal meaning should be abandoned 
in favour of teaching Karma. 

Thus in a chapter teaching sacrifice and Karma occurs the sentence ‘He wept’ 
(Tait Up., I., 5. 1). Either this sentence is redundant as it does not teach 
any Karma ; or it must be interpreted to teach some action : namely, that 
at a certain stage the sacrificer must weep or shed tears. But as one 
cannot weep at will, therefore the above passage must be interpreted as a 
redundancy. 

In fact those two SQtras of Jaimini mean that passages teaching 
Karma must either command something to be done or prohibit something 
not to be done. 

If there be a sentence which does not fulfil the condition, it is either 
superfluous (P. M., 1,2. 1.), or they must bo interpreted to teach some action 
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(P. M., I., 1 : 25). In fact Jaimini does not deal with Jiianakandya texts : texts 
with which Vedanta specially deals. His scope is in that portion of the Vedas 
which deals with Karma and his Sutras refer to that portion only. It does 
not refer to Vedanta, and his Sutras should not bo interpreted as such. 


THUS THU VEH.VXTA TEACHES SUPRK.ME DUAHMAX 

Adhikarana IV .— The Samanvaya. 

Vimya : Now in order to strengthen the above view, the author 
teaches that Brahman is the object of knowledge taught in all the Vedas— 
all the Vedas declare Brahman. Thus wo find in Gopala Upanisjad: 

“He is sung by all the Vedas.” i So also in the Katha 

Upani§ad tl. 2. 15}. 

That Supreme whom all the Vedas recall, whom all penances proclaim, whom men 
desire when they live as religious students. 

Doubi : Ts it a fact that Visnu alone is declared by all tlio Vedas ? 
or is it not a fact ? 

Purvapaksa : It is wrong to say that the Vedas teach uniformly 

about Brahman. For we find that they teach Karma also, about sacrifices 
and many other things. Thus some portions teach that by performing 
kariri (sacrifice)—rain falls, and that by performing Putryakmyaisti—a 
son will bo boro, and that by performing dyotisfoma Yajna, one will attain 
heaven. The Vedas further teach various methods of performing sacri¬ 
fices. Therefore, it is not quite accurate to say that all the Vedas 

unifonnly declare BraJiman only. For passages teaching karma find their 
full scope, hnd exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 
Vispu. 

Siddkdnia : To this the author replies by the following Sutra ;— 

SUTRA I., 1. 4. 

i II n n »II 

da Tat, that, namely the fact that Vi§nu is the chief topic of knowledge 
in all the Vedas, g Tu, but, a word removing doubt. Samanvayat, 

by concordance : by right discussion, and interpretation. 

Note :—The Sapgati is ghsepik!. 
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4, (But Visiju is the subject-matter of all the Vedas), because 
such is the appropriate interpretatiou of all texts—4. 

COMMEXTAHY. 

TflO word ‘Tu' means ‘but,’ and is employed to rebut the above 
Piirvapakga. It is proper to say that Visnu is the uniform topic taught 
in all the Vedas, whether of Karmakanda or Jnanakanda. Why ? 
Samanvayat. Anvaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
construction of a passage after full discussion of the pros and cons thereof. 
When the above is applied to a passage, the proper sense of a scripture 
comes out. That sense is that Visnu is really taught even in those 
pa.s.sages which apparently teach performance of Karma or ritualistic 
ceremony : otherwise how can we say that the text of the Gopala Upanisad 
is valid which says, ‘Vi.snu is sung in all the Upani§ads.’ Even the Lord 
Himself says so expiessedly in the Gita : 

II in II 

1 am that which ia to be known in all the Vedas, i, indeed, the knower of the Vedas 
and the author of the Vedanta (G., XV., 15). 

Similarly in the Bhagavata PuRina, we find : 

None except me knows what is really taught by the commands and prohibitions as 
laid down in the Karmakanda ; what is really expresjfed by the Mantras in the Devata- 
kanda, or what is the purpose of the passages to be found in the Juanakanda. All the 
Karmakandas refer to me because I am the greiit sacrificer ; all the Mantras praise me 
because I am the highest Devata ; and all the Jnanakanda refers to me because I am the 
creator of the world and withdraw it again to myself. Verily, I am this all. 

Again, 

ur ni i 

Kcripturcs enjoin duties as my worship, use Indra and all other names as my appella¬ 
tion, the texts that prescribe, as well as prohibit aets, point to me ; so, in such a state 
none other than myself understand their true meaning. 

That it has been said : 

“Either directly or indirectly, all the Vedas teach Brahman.” Brahman is directly 
taught in the Jnanakapda, where His essential nature attributes, etc., are fully described. 
He is indirectly taught in the Karmakanda, for sacrifices and ritualistic ceremonies are 
subsidiary to Jnana and thus indirectly lead to Brahman. 

This is also the purport of the text already quoted : 
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I ask thee about that Person who is taught in the Upaniaads. (Br. Up., 9. 21). 
Again. 

Him the Brahmanas seek to know by the study of the Vedas, by the sacrifices, etc., 
(Br., Up., IV., 4. 22)! 

As regards the objection that the Vedas teach the attainment of 
phenomenal things, like getting rain, procuring a son, or acquiring 
Heaven, we answer thus : These are tauglit in the Vedas, as incitement to 
the acquirement of divine wisdom by baby souls ; and to produce a faith 
in mankind. For when one sees that the Vedic Mantras have the ofiRcacy 
of producing rain, etc., then he gets faith in them and has an inclination 
to study tl’.em, and thus comes ultimately to discriminate tlie real and the 
transitory, the permanent and the illusory things of the universe, and thus 
gets love of Brahman and disgust with the phenomenal. Therefore, all 
the Vedas teach Brahman. Moreover, sacrifices, etc., taught in the Vedas 
produce phenomenal results like rain, etc., only then when Tfama or strong 
will force is joined with the Mantras. Those very sacrifices lead towards 
the purificjition of mind and illumination of the soul, when performed 
without such a desire for phenomenon. Thus Karmakanda itself by 
teaching the worship of various Devatas, becomes part of Brahmajnana and 
is really the worship of Brahman, when the elo nent of desire is excluded. 
Such a worship purifies the heart and gives a taste for Brahman einjuiry 
and does not produce any other phenomenal desire. 


Adhikarana V.—Brahman is knowable. 

Visaya : By the above reasoning and by the proper construction 
of Vedic passages, it will now bo shown that Brahman is not inexpressible 
or undescribablo by words. 

There are, however, some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we hear in Taitt. 
Up., TL, 4. 1 : 

5rfn«[ JiHei OT I 

From whom all speech, with the mind turns away, unable to reach Him. 

So also, 

a?! ca ii 

He who is not expressed by speech and by which speech is expressed, that alone 
know as Brahman, not that which people here adore (Kena. Up., 1. 5). 

Dovht: Now arises the following doubt. Is Brahman expressible 
by word or is He not expressible ? 
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Ptirvapaksa : According to above Hrutis and many other texts 
Brahman is inexpressible by words. For had He been so expressible, He 
could not be said to be self-manifest. Moreover, wo find in the Bhagavata 
Purana also tlie following : 

•‘That divinity whom mind and speech not attaining, fall back from ; whom I and 
even these Devaa know not, salutation to that Tjord.” (The speech of Maitreya in the 
Bhagavata). 

Siddhanta : To this the author replies by the following Siddhanta 
Sutra : 

SUTIJA I. 1. 5. 

m M I 11 

fksateh, because it is seen, si Na, not. A^abdam, inex¬ 

pressible. 

5. Brahman is not inexpressible by words, because it is seen that 
he is so expressly taught in the Vedas.—5. 

A'bfc.—Here also is aksepa-saiigati. 

(:0,\IMKN’T.\KV. 

Tlie word ‘a^abdam’ of the Sutra means that in which or about 

which the word cannot penetrate or express. Brahman is not ‘aiiabdam.’ 
On tlie contrary, He is ‘4abdam’ or expressed by words. Why ? Iksateh 
“because it is seen.” Because we see in the Upanisad itself that the 

suggeslive designation of ‘Aupanisad’ is given to Brahman. Which 

means. Brahman is known tlirougli the Upanisad words. As we find in the 
Hrihadaranyaka Upanisad : 

I ask thee about that person whom Upanisads teach. (Br., III., 9. 26). 

Here the person to be enqired into is called Aupanisada—known tlirough 
Upanisad. 

The word ‘Iksateb’ is formed by tlie affix ‘tip’ with the force of passive 
IBIiava). (The proper affix ‘to.’) The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 

Srutis also ui W^i ‘whom all the Vedas declare, etc.’ 

(Katha, Up., II., 15.) 

True, Brahman is said to be “A^abdam,” “ineffable,” only in this 

sense that he is not completely expressible by words. Thus, as the mountain 
Mem is said to be invisible, in tlie sense that no one can see all its 
parts, but does not mean, that it is entirely invisible, so Brahman is said 
to be indescribable or inexpressible, in the sense that He is not completely 
describable. For had he been totally unknowable, then in the 



24 


VEDlnTA-StjTRAS. t ADHtltA. 


[Oovinda 


Keiiii Upanisad wo would not have found it said, ''Know Him to be as 
Brahman for how could one know the unknowable ? Moreover, in the 
phrase etc., “from whom the speech turns back, etc.,” the 

word Yatal .1 shows that tlic speech does reach Him after realising Him 
a little ; the same idea is expressed by the word Aprapya “not attaining.” 

Moreover, Brahman reveals Himself through the Yedas. This idea 
does not conflict with the notion of Brahman being self-revealed. For 
the Vedas are in a way the body of Bralunan. Consequently Brahman is 
describable by words. 

DoulA : May it not bo so that Braliman is inexpressible by words ? 
The being who is describable by words and who is referred to in the 
Vedas by tksati is Saguna Braliman. Such a Brahman, tlie Vedas reveal, 
as they are expression of His powers. Wliile as regards tlie pure infinite 
Brahman, tliose passages refer to Him only figuratively. 

To this the next Siitra answers thus : 


sCtra, I. 1. t). 

m M K II 

nlfli: Oaunah, Saguna Brahman. Cha, and It if. Na not. 
Atma-Sabdat, because of the word Atman. 

6. If it be said that the Creator of the woild is Saguna Brahman, 
wo say, no ; because the word Atman is used in connection 
Avith it.—G. 


COMMENTARY 

Tlie being, who is described as Brahman and is expressible by words, 
is not Saguna Brahman which has the highest portion of I’rakvti called 
Sattva, as its vesture. Why do we say so ? Because the word Atman is 
used in reference to Brahman in those texts : 

II “The Atman alone was in the beginning as a 
person.” (Bf. Up.) gfisi 

g ?I3tt (Ait. Aranyaka) : 

The Atman verily alone existed before the creation of this universe. Nothing else was 
manifest then. He willed : ‘‘r.«t rac create the worlds.” 

Both these texts show that the being which existed piior to creation 
has been designated by the term Atman. This term Atman piimarily applies 
to the infinite Nirguna Brahman, as we have already explained it in 
commentating on the Sutra I., 1. 2. 

Moreover, in the Bhagavata Purfiija we find : “The wise call Him 
Brahman, Paramiltman, Bhagavan, Who is true intelligence and without 
duality.” 
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So also in the Visnu Pumna, we find :—“Oh Maitreya ! The word 
Bhagavan is applied to the Cause of all the causes.” All these Purana te.x.ts 
also show that the infinite Pure Braliinan is the one expressible by words. 
Had the infinite Bivahinan been indescribable, Ife would not have been 
expressed by words. 


scTR-v r., 1. 7 

II M M ^ II 

Tat, to that. Nisthasya, of the devoted. .Moksa, releiso. 

UpadeSat, liecause of the teaching. 

7. (The Creator of the universe is Nirsu^a Brahman and not 
Sagupa), because the devoted to Him attains salvation, aceordiug to 
the teaching of the scri])turcs.—7. 

COMMKNTARY 

The word ‘not’ is understood in this as wadi as in the ni'xt thro! Sutras. 
In the Taittiriya Upanisad we find (II., 7.) : 

WU5T ueft % i ci3t?hr i 

This world before creation existed verily in the state of Asat or subtle, thence verily 
the gross was born. That Brahman himself made His self. 

The Upanisad then goes on to say : 

II 

When verily this Jiva places fearless reliance (entire devotion) on This seer, (who is 
other than all these objects which are seen) on This Enjoyer (who is other that all these 
objects of enjoyments), on This Ineffable (for His Iniinite attributes cannot be fully 
described), on This Self-Luminous (who has no Xilayana or light to illumine him), then 
he reaches fearlessness (release). But if this Jiva has the slightest doubt (and if his 
devotion has the slightest taint of hypocrisy) then there is Fear for him. 

This shows that ho who is devoted to the supreme Brahman, who 
transcends all phenomenal universe, who is described by the Vedas, and is 
the Creator of the world, finds freedom from fear and rests in that 
invisible, incorporeal and undefined Supremo Brahman. This Brahman 
could not bo Saguna Brahman. For then the text would not have said 
that His devottee would get release. The Paramatman is Nirguna and 
Mok§a is attained by the wonshiii of Him alone. As we find in the 
Bhagavata ; 

“This Saviour Hari is Nirguna (untouched by the Gunas); He is the supreme Person 
(by worshipping Him there is release). He is above Prakrti. He is the wisdom of the 
wisest. He is the witness of all. By worshipping Him, one gets the highest reward and 
becomes himself free from all Gunas.” 

4 
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I. I.S. 

II 5 I >1 c 11 

Tlcyatvii, itbiiiidoniiK'iit. Aviudiaiiat, not hoini^ said ^ (dta, 

and. 

(S. (Tho (Jroator is iint Siiu’utja l^raluiian) bocaiiso, tiio toxt 

iinwlu'i’e tnarlu's its abandniiiiU'iit in favoiii' ot soiik^ nno hiijltor. 8. 

( (I'M\1 lATMn 

If that fh(‘atoi' of tin* woi'ld wctc Safiima Hralnnan, ilicii in tlu'so Vedanta 
t('.\ts, which tcacih various kinds of nn'ditations and practices, we 
sliould have found sonn' (I'xls declaring Ins inferivirity, as they do witli 

regard to nion and women (who an' all Sa.e'una ('iititics). But we do not 

find any such t('xts. Is the saviour IFari di'scn'ihed as an ohj('ct of worship 

t.fi his aspiranls, Ix'canse Ifc di'stroys all Ihe (innas of His seeker.'' (leitainly 
not. 'I'he te.xts des(*ril)(' that Ihe Iransniiur.'din^ .livas (wlio are Saiiuna) 
are to he discarded. .Vs savs a t('\t “Discard all 

talks of bonngs otlier than tlu' saviour Hari" (Br. Hp-- I'ae aspirant after 
rel('as(' should nnalitati' on tlie Lonl in His aspect ot ere.itor also, as much 
as he meditates on Him as the 'IVue, etc. The pure Bralimaii is tlie Hrealor, 
(and not Brahman hecloiidod by .Maya.l 

Therefore, Nirfjuna Br.diman alone is deserilied in (he V'edas, Ho is tlie 
creator of tin' univi'rse. lit' should iie the obji'ct oi meditation to His 
d(‘vote('s who want ('mancipation. 


si'thv ;. l.!>. 

II M n 5 1! 

Svai)yrit, because lu' mei'Ki's into liimsolf. 

9. (Tlic Creator is not Sae-unu, Bi'ahman) because! Tie merges 
into Himself. (Not so tlu' Saguna \yhi('h merges into sometbing other 
than Himself)—9. 

COM MKNTM.'V 

AVe find in the Brihadaranyaka Upanisad ; • 

That is iiifiiiiti', thi.s below is infinite. From that infinite proceeds this infinite. On 
taking away this infinite from flmt infinite, tho n'm.iinder is still Infinite. (Br. Up., V., 1.1.1 
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Now tlie infinity wliicli is tlio nianil'estod lirahtnan enters into the 
infinite, which is th<' miiniiiiifesteil Urahniiiii ; and tlius we se(> that Ifralinian 
tutors or iiierKi's into Ifiinself. Ifad it I’ei'erred to Saffuna Brahman, the 
text would hav(' said that Sai>iina etit('rs into Nirf^una, and not tliat it 
enters into itsedf. Jloreoicr, Saj^una is tK'ver said to ho infinity. 

The litiH'al nicaiiiii": of above vers(‘ is this. ‘Adas’ (that) refers to 
tlio root-form ; the uiimanifested ; ‘IdanT ‘fids', refers to the manifested 
form. Both these forms ar<i Inlinifv. Tli<' manifested form of (fod, shown 
in His inearnations and wlien lie acts as in liasa, etc., comes out of the 
imnianifesti'd root-form whieli is eallisl Biirna or infinite. The word 
Uduchyafe means ‘heeomes manih'sf By takiii"; away from that infinite 
root-form, tlie manifesteil form, that is, liy merging this manifested form 
into tiu' unmanifesteil root form, tlie remainder is that root-form, which 
lemains nnmi'rged The I’liranas also tell ns Ihe same about tlu' Saviour. 

'I’hat (tod crriUcs and lirconivs manifold, hut still retnaiiis Nirgiina and the Sapreuio 
I’erson. ife destroys and rcahsorbs the manifested into Himself and still is infinitu and 
free from all faults. “Ilari the first eanse."’ 

Ohectinti : Bttt Brahman hits fun forms,—Saguna and Nirguna. 
'I’lie Sagunti Brahman has Sattva for his limiting adjunct or vt'sfure, it is 
He who is Oiniiiseient, Omnipotent amt the cause of the universe. The 
secotid the Nirgtina Brahman, is pure exisfeuet' atid eonseioasness. Infinite 
iiiid perfect Purify. 'I’lie Sagtina Brahmati is the Sakti or tmergy under¬ 
lying ;dl the \'('da.s, (the laws id' nature). 'I’he Nirgtiuii Bralinnm is the 
staist' of the \ edas, the tinity of all diverse haws. So these are diH’erent. 
I’lie Nirgnna Hralitnan eanm-f create. The Creator is always Saguna. 

Anstrcr : This is not so. The following aphorism rejects this 
view. 


stTKA I. 1. 10 

II ? I ^ I « II 

ifRi: (iatih, Avagali or know lodge, the eoneeplion. Samaiiyat, beeauso 

of uniformity. 

1(1. (iSngiiini, Hraliinatt is no wliere ttiiiglit in) the Vedas, (xvhicli) 
uniformly deseribt' flit' Nirguijia Brahman only.—111. 


CO M 51 nx TV 1(1 . 

Knowledge or information given by all the Vedas has this thing 
in coiiiinon, tlnit they unanimously describe tlnit there is a Being who is 
intelligence personified, who is omniscient, omnipotent, perfectly pure, the 
Supreme Self, and the cause of the universe ; and that as the fruit of 
worshipping Him, He gives salvation to all. This knowledge is common or 
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uniform in all the Vedas. That beiiifr so, one Hrahma!i is described in them. 
The division of Brahman into Saf?ana and Nirguna has no authority in the 
Vedas. In the (ri'ta also we find the same. Says Sii Krsiui : ‘Oh Dhananjaya ! 
there is no one liiglier than Myself.” (VII., 7). Was Sri Krsna Saguna 
or Nirguna ? 

This idea is more clearly expressed in the next Siitra, where direct 
Vedic texts arc fpioted, to show that Nirguna Braliman is the subject- 
matter of all the Vedas. 


.sf TI!.\ I. 1. 11. 

W \ I ? I \ W 

Srutatvat, because of a Sruti text. Cha. and. 

11. And there i.s direct text to show that Nirguija 

Brahman who is creator of the universe is the giver of salva¬ 

tion.)—11. 

eoMMKNT.VRY. 

In the Svetasvetara TTpanisad we read ; 

II 

He is the one (tod, hidden in .all beings, all-prcvading, the Self within all beings, 
the witness, the perceiver, the only one. and Nirguna (fnx; from qualities) (Sv. Up., Vf, 11.) 

Here the word Nirguna, free from all t[ualities, is oxpres.sly stated 
with regard to Brahman. Thus wo know tli it tiu' Nirguna Brahman 

is the Creator and is so described. We cannot, therefore, say that 

Nirguna Brahman is ineffable and inoxprcssibli'. Those wlio say that wo 
can know Nirguna Brahman merely by inference and not directly, tliat 
Nirguna Brahman cannot be the Oreatiir, because He has no desire, and 
that creation can proceed only from a being that has a desire, are wrong. 
Because, if Nirguna Brahman can not be described by any words, then 
nor can He be suggested by the indirect implication of any word (Lak- 
.sana). For Laksana or suggested force of implication or secondary 

significance of a word can only apply to those tilings, which are capable 
of being doscriljHi by words. In fact, as the Vedas say tliat Brahman 
is invisible, etc., so they also say that Brahman is Nirguna. They do not 
convoy the idea that Brahman is indescribable. 

Objection: But how can you say that He is Nirguna and at the 
same time possesses the attributes described in the IJpanisid that He 
is all-powerful, etc. For Nirguna and Saguna are mutually exclusive. 

Either Brahman has qualities or He has no qualities. 




Bkdfjyal I pAdA, VI ADHIKARANA, Su. 12. 29 

Answer : This is not so. The contradiction is apparent only. Tliosc 
who do not understand the occult meaning of the word Nirguna tliink 
that there is contradiction. The words Nirguna, etc., apply to Brahman, 
by excluding from Him certain qualities included under the term rmna 
etc. This is the negative side of the definition : while the words Omnipotent, 
etc., apply to Brahman certain qualities which He possesses as His imsitivo 
■side. Therefore, when we say that Brahman is Nirguna, we mean 

thereby that Ho does not jiossoss the three Onnas or qualities of 
Brakrti : Sattva, Rajas or 'I’amas. But He possesses certain (pialities, 
which form His essential nature, such as Omniscience, etc. Thus there is 
no contradiction. So we also find in the Fiiranas : “The material 

qualities, such as Sattva and th(( r('st do not exist in the Bord. He 
is the store-house of all auspicious qualities. Therefore, He is infinite and 
perfectly nuro. Hari the saviour is the subject-matter of all the Vedas.” 
When the Sruti says that “lie is nameless, etc.,” those words sim))ly mean 
that Ho cannot be fnlbi defined by any name, because ho is infinite. They 
also nu'an that all nanu's, so far as they denote material qualities, are not 
applicable to Brahman. Those who say that the words, Nirguna, etc., 

must bo taken in their literal sense, and that Brahman is devoid of 
all qualities should he asked, “Do these words convey any idea of Brahman 
or not ?” Tf they say, “They do convey the idea of Brahman” : then he is 
described by those words, and so cannot bo said to be Avachya. 

But if those words do not convey any idea about Brahman, then it was 
useless to have commenced a description of Brahman by the use of 
those words, when they define nothing and describe nothing and convey 
no idea. 

Here ends the commentary of the eleven Hiitras which form a subsection 
by itself, 


VEKSI-; 

♦ 

Lot us have faith in that Ihire, All-knowledge, All-bliss, All-pervading, 
Anandamaya Brahman, in whom all words find their true signifieance 


Adhikarna VI.—Anandamaya is God 

Having proved, in tlu! previous Adhikaranas, that Brahman is descri- 

bable by words, now the author Badarayana takes up the topic of 

Samanvaya, and shows that several words of the Vedas which are 

apparently ambiguous, really apply to Brahman. Ho begins with the word 

Jnandamayam, and takes up other words one after another till the end 
of the AdhySya. In the first Pada, those words are taken up, which 
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genoiiOly api)ly to a Being other than Brahman, and tho aiitlior shows 
that by jjroper construction of the text, whoro those words occur, they 
must be taken to apply to Braliman, though in otiior places they may apply 
to anything else tlian Bi-alunan. 

Visaya : In the Taittiriya I’paiiisad we read tlie following : 

•rglRsTJTlRj “He who knows the Brahman, attains tho Highest.” 

.\ft(T reciting this, the IJpanisad goes on to describe tho Auuamaya 
Purusa, the Pranamaya Purusa, the Hauomaya Purusa, and the Vijiianamaya 
Purusa in due ordei'. The last Purusa described by tho Hruti is tho 
Xnandnmaya, in these terms : 

?ieiTTs:T ijja; i b m o.'r 3*=?? 

«gt JtRmr i 

DiH'orent from this Vijiianamaya is another itiiier self which is Anandnmaya. The 
former is filled by this, ft also has the shape of man. Like the human shape of the former 
is the human shape of the latter, .foy (Priyara) is its head. Satisfaction (Mofla) is its 
right arm. (treat satisfaction (Promoda) is its left arm. Bliss (Ananda) is its trunk. 
Brahman is the tail or supjxirt. 

Doubt : Ts this Anandadamaya a diva (or human soul) or Para- 
Brahman ? 

Inrin-Palm: Tho .\nandamaya is Jiva, because the Sruti says, 
“Like the human shape of the former is the human shape of the hitter.” It 
is also calh'il Sarira Atma. (or embodied self). “The embodied self of this 
is the same, etc.” Thendorc it refers to Jiva. 

Siddhdtita ■. The Anandamaya refers to Brahman and not to Jiva. So 
tho author says ; 

si'tuv I. 1 . 12 . 

in I n n II 

wias=^tfti; Anaudamayah, the full* of bliss, Abhyasat, because of 

re))etition, 

12. The Anandamaya is Para-Brahman, because of the repeated 
use of the Avord Brahman in connection with it—12. 

Note lliis is an example of Pratyudaharaiia Saiigati. 

I'lltST A.VUV.VKA. 

'P’l; I I gfg gr-wiffcT sw i ws ftrftd i 

sjftfpf I 'fimrg, uf i s^ujri i aeBisi ^i^m: 

BFgfl: I ?tl'7.1?ns:'3: l l I ffeT I ?Pt5i|r I 

I i s^: l d sp gf l fiHf: I •qq 

?r^f!F; I i qf^tncfll i js# sifilgT I irqfa ll 
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He who knows the TJrahman attains the hiRhest (Brahman). On this the followiiiK 
verse is recorded : ‘‘He who knows Brahman, which is {i.e. cause, not effect), which is 
conscious, which is without end, as hidden in the depth (of the heart); in the highest 
Ether, he enjoys all blessings, at one with the all-enjoying Brahman. 

From that self, (Brahman) sprang Ether (Akasa), (that through which we hoar); from 
other, air; from air, fire; from fire, water; (that through which we hear, feel, sec and 
taste); from water, earth ; (that through which we hear, feel, see, taste, and smell). From 
earth herbs, from herbs food, from food seed, from seed man. Man thus consists of the 
essence of food. This is his he.ad, this his right arm, this his loft arm, this his trunk 
(Xtman), this the scat (the supjwrt). 

On this there is also the following Sloka: 


SKCOXD AXUV.VK \. 

33tr: II 3TT: f«iT: II II II 

ff »JJTRT 5=JrsH;i II mil ii »rafrir# • 

ft *j5rRF ^^grJi;ii ii ii ii r 

5t?=5Jr^T sft It ar€«BS;r '^TTcfft HW??; II 11 tt 

II ctR ll ll str ftit: n sjjt??) 

1^; II 3^?:: gg: II grisfiT^i gfirffr II gftgl gftsr II :r.fi'¥i ngft ii ?ft 

ftdWisggigi: ll g ll 

‘From food are produced .all creatures which dwell on earth. Then they live by 
food, and in the end they return to food, b'or food is the oldest of all beings, aiid there¬ 
fore, it is called panacea (Sarvauaadha, />., consisting of all herbs, or tiuicting the heart 
of the body of all beings).’ They who worship food as Brahman obtain all food. For food 
is the oldest of all beings, and therefore it is called panacea. From food all creatures 
are produced ; by footl, when born, they grow. Because it is fed on, or bec-ause it. 
feeds on beings, therefore it is called food (Anna). 

Difierent from this, which consists of the essence of food, is the other the inner Self, 
M'hich consists of breath. The former is filled by this, ft also has the shai)e of man. 
Like the human shape of the latter. Prana (up-breathing)' is its head. Vyana (back- 
hreathing) is its right arm. Apana (down-breathing) is its left arm. Ether is its trunk. 
The earth the seat (the support). 

Oil this there is also the following Sloka ; 

TIIIKI) AXUV\K\. 

gni %gT grg Strmftd ll g?ig«t ^ n glH^ ft ggRldPJ: ll d'-hlc'Sgfggg’^q^ II 

er ^ gpir 3§i)gT6^ ii gitfl ft ii dftticfigfggg^gfj 5ft ii 

II 2f; II ?psq|g;f II ^lem ii 

II g gg gg II sjjgftgfim: ll pgftg: ii ftn: ii 

gftltir: g^: I) g^t h II gftsf II dgcJfg 

ggft II 5ft gtfteftsggTgi: || 5 || 

Ihe Devas breathe after breath (Prana), so do men and cattle. Breath is the life 
ef l)eings, tliercfore, it is called Sarvayusa (all-enlivening).’ They who worship breath 
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as Brahman, obtain the full life. For breath is the life of all beings, and therefore, it is 
called Sarvayusa. The embodied Self of this (consisting of breath) is the same as that 
of the former (consisting of food). 

Different from this, which consists of breath is the other, the inner Self, which 
consists of mind. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Yajus is its head, Kk is 
its right arm. Saman is its left arm. The doctrine (Adesa, i.t-., the Brahmapa) is its 
trunk. The Atharvaiigiras (Atharva-hymns) the seat (the support). 

On this there is also the following Sloka: 


■ l-'OUKTH ANOVAKV 

II II SffTO) ftstif. :f.?l=5|^frl II 

II II || II 

'jiq: It <ET sfT m tt'f II ii ii ?r|^ ftno ii 

m II qg: || ^Tlcnr ll ^W'• qfirer II 11 

^g«ffsgqrq>: ii v ii 

‘lie who knows the bliss of that Brahman, from whence all speech, with the mind- 
turns away unable to reach it, he never fears.’ The embodied Self of the former, 
(consisting of breath) is the same as that of the former. 

Different from this, which consists of mind, is the other, the inner vSelf, which consists 
of understanding. The former is filled by this. It also has the shape of man. Like 
the human shape of the latter. Faith is its head. What is right is its right arm. What 
is true is its left arm. Absorption (Yoga) is its trunk. The great (intellect) is the 
seat (the support). 

On this there is also the following Sloka: 

Fimt AM!VAKA. 

II qihff% r ll (q^rR ii 5=5fggqig^ II f^^nR st® 

^ II iwrsffcr II qiwT^ ii eqfpqimFatr^ga ll gq n 

II ?tWT5r II RTfflfR?5|qjT; || 3 ^: || gg 

qq II are? S^f^etfR ll ll || gg; 

qrfk q’g: 11 RTcR ll *rtii H ^c?fg n 

q^tflsg^?: II V II 

“Understanding performs the sacrifiee, it performs all sacred nets. All Dovas 
worship Understanding as Brahman, as the oldest. If a man knows Understanding as 
Brahman, and if he does not swerve from it, he leaves all evils behind in the body, and 
attains all his wishes.” The embodied Self of this (consisting of Understanding) is the 
same as that of the former (consisting of mind). 

Different from this, which consists of Understanding, is the other inner Self which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfac¬ 
tion its arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support). 
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On this there is also the following Sloka : 

SIXTH ANUVAKA 

H II ii ^ n acfr ii 

w ?!n!k '3rT?«TT ii v: n ^fftsgswr: ii srnf^sisig ^ ‘k??! li ^^*1 

fp35?fV ? 'I f^crag sfr^ If ^f^giTTg^r ^ i ii ii ?? »=?jf srsn^^rf^ n ^ 

ctq>ST:?r?T II e ^’T^ctcrTT ??'<?■ 'tltnji'T II 'icg^r n !i\wigqii%n?i li eRjgsrfMfJf li 

5!fgr»t^3 II ftrKTR ^rfsr?^ ^ II fJTST'iiH ^ ii f^SR =^if??rR ^ n 

=^!gT ^1' 'Ixq'lH^T: II 5|f^< II II *Is(Rni i|Rt 

II V II 

‘He who knows the Brahmin as non-existinu;, becomes himself non-existing. He who 
knows the Brahmin as oxistinu;, him we know himself existing.’ The embodied Self of 
this (bliss) is. the same as that of the former (understanding). 

Thereupon follow the questions of the pupil: 

‘Does an,y who know.s not, after he has depirtal this life, ever go to that world ? 
Or does only he who knows, after he has departed, go to that world ?’ 

The answer is: ‘He wished, may I be many, may I grow forth. He brooded oveT 
himself (like a man performing penance). After he had thus brooded. He sent forth 
(created) all, whatever there is. Having sent forth. He entered into it. Having entered 
it. He became Sat (whit is manifest) an<l Tyat (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) knowledge and without know¬ 
ledge (as stones), real and unreal. The Sattya (true) became all this whatsoever, and 
therefore the wise call it (the Brahman) 8at-tya (the true). 

On this there is also this Sloka: 


, SKVKXTII AXUVAKA 

'JT'ISB II ciff) ^ H?3if?ffT ii ai?rciTR‘<>' II I) 

dcgfifU^ii % ^1: II ilfR 5IS‘RRF<1 vRfcili niJTJnflll 

^r-ni?i ^ ftngii |[5rR-?3iTf^ ii 

sfJt7R^s«BT II m ntri fl^faii si^^ f?!rr ii 

^«r II n *tqfa il Qfuftsg^r*: ii«ii 

In the beginning this was non-existent (not yet defined by form and name). From 
it was born what exists. That made itself, therefore it is called the Self-made. That 
which is self-made is a flavour (can be tasted), for only after perceiving a flavour can 

any one perceive pleasure. Who could breathe, who could breathe forth, if that bliss 
(Brahman) existed not in the ether (in the heart) ? For ho alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, un¬ 
defined, unsupported, then ho has obtained the fearless. For if he makes but the smallest 
distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there 's also this Sloka : 


KIGHTH ANUVAKA 

»ft^Tswis[r?T: crqi% II II ii <15 Rjt ii 

^rssg5g?ir ggf^ii ggr ii >iflre»li 

5 
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iRift ^ ii ^ ^ ?tfi mg«rT ii ?i 

ngs?j«T5^^fiaTHHf^; ii ^rawf«t??r ii ?r Jr ifg« 2 r ii 

^^»ii='wh!rwpT5=?.* 11 «ftf5r??f«r '^r^rnfaca? ii W ^ ?ia \an?qa?nFWiiR?^i: ii h i??.- 
ftgjsri ii =aTfiWfa?j( w ^ ^ ?ia 

II « *iai wmaiaf ^aRmia:^; n 3ftf5j?}?2f =aistiwfa??r n ^ ^i^isTRsnsir 

II ^ i?=fi: ?^\5fTaf ^arawia?^; ii ii ^ra- 

II ^ ^ ?ia sRH^raf >aHTiTR5=^:T: n *t ^amwisi??: ii ii 

^ 2r ?ia ^aiRiiTR??!; i h m II ^T^iJifa^jr n ^ ^ 3!iafJT?'^??iT- 

!IS^; II ^ Il «rrf3q'?2I ^araifisat^r II % 5r ?ia Ifi-qWcTa:??!: II ^ m: 

qsrri^Ms^ni «|ftq?.!f =qiiBm?a?q II ^ 5r ?ia siaiq^^iarqi: i| g o.«-t siqm: ?iiq?3; r 
«rlftq?^q =qt?I5Tfa»=q II « q^R 5?% || qsjWiaTR?^ M H ttqi: I B q oqfqq I 
litqil^q II ^aJraqqqrfqiagqHqiltTfa ll qq qnqqqqirqwgqeqiinia ll ?a qq^qqqirqiqtiq- 

n oq ftqrqqqqrfqRgq^wqfa II i^aqiqsqqqqifqqgqgqiiHfa ii icqsq^'^gqrq.: ii = n 

From terror of it (Brahman) the wind blows, from terror the sun rises, from terror 
of it Agni and Indra, yea Death runs ns the fifth. Now this is an examination of 
(what is meant by) Bliss (Ananda): Let there be a noble yourif' man, who is well read 
(in the Veda), very swift, firm and atrons; .and let the whole worhl bo full of wealth for 
him, that is one measnre of human bliss. 

One hundred times that human bliss is one measure of the bliss of human (landharvas 
(genii), and likewise of a great sage (learned in the Vedas) who is free from desires. 

One hundred times that bliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (genii), and likewise of a great sage who is free from dcsirce. 

One hundred times that bliss of divine Gandharvas is one measure of the bliss of the 
Fathers, enjoying their tong estate, and likewise of a great sage who is free from dasires. 

One hundred times that bliss of the Fathers is one measure of the bliss of the Devas, 
born in the Ajana heaven (through the merit of their lawful works), and likewise of a 
great sago who is free from desires. 

One hundred times that bliss of the (Devas born in the Ajana heaven is one measun' 
of the bliss of the sacrificial Devas and likewise of a great sage who is free from desires. 

One hundred times that bliss of the sacrificial Devas is one measure of the bliss 
of the (thirty-three) Devas, and likewise of a great sago who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of the bliss 
of Indra, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brhaspati, and 
likewise of a great sage who is free from desies. 

One hundred times that bliss of Brhaspati is one measure of the bliss of PrajApati 
and likewise of a great sage who is free from desires. 

One hundred times that bliss of Prajapati is one measnre of the bliss of Brahman 
and likewise of a great sage who is free from desires. 
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He who is this (Brahman) in man, and he who is that (Brahman) in the isun, 
both are one. He who knows, when he departs from this world, reaches the Self of food, 
the Self of breath, the Self of mind, the Self of understanding, the Self of bliss, 

MXril AXUVAKA 

II WSTr:?! JIJIBT 65 11 f^S(T5. H fd^firil 

6 ll 613 6H^36;il 6 g 

Sg^T^fi: II ^ II 

From whom words with the mind, return, not finding him,—he who knows the bliss 
of that Brahman, fears nothing. Verily this thought docs not afitict him : ‘Why did I 
not do the good ? Why did I do the evil V He who knows this pleases his self with 
both these. Yea, with both these does he please his self. This is the Upanisad. 


COMMENTARY. 

Tho Aniiiidiuiiaya is tlic Supreme Brahman. Wliy do we say so ? 
Abhyasiit—boeauso of repetition. In the passage just following tho above, 
where is described tho Anandainaya ; we find tho following in the Taittiriya 
Upanisad, II., (i. 1. ^65t^ 6u^f6 ^65;sitlRT^^ 6?cl^ cleft ftf: il 

“Ho who knows tho Brahman as non-o.xisting becomes himself non- 
existing. Ho who knows tlio Brahman as existing, him we know existing.’ 
In tho above passage, wo find twice tho repetition of the word Brahman. 
Abliyasa or repetition means uttering a word again, without any qualifications. 
Nor can it be said, that tliis Brahman wliich has been repeated, refers 
to the Brahman occurring at the end of tlie above passage, where Brahman 
is said to be the tail or support For in tho previous passage, we find 
one Sloka each given after Anuamaya, Pranamaya, etc. Thus the Sloka 
of Taittiriya Upanisad, II., 2. 1 : 

They who worship food as Brahman obtain all food. For food is the oldest of all 
things, and therefore it is called Panacea. hYom food all creatures are produced, by food, 
when born, they grow. Because it is fed on, or because it feeds on beings, therefore it 
is called food (Anna). 

This is given after Aunamaya; and refers to the whole Annamaya, 
and not to the tail or support of Annamaya. Similarly, tho Sloka of 
Taittiriya Upanisad, II., 3 : 

The Devas breathe after breath (Prana) so do men and cattle. Breath, is [tho Ufa 
of beings, therefore it is called Sarvayusa (all-enlivening).” 

This is given after Prfinamaya, and does not refer merely to the tail or 
support. Similarly, the Sloka of Taitt. Up., II., 54 : 

‘He who knows tho bliss of that Brahman, from whence all speech, with the mind 
turns away unable to reach it, he never fears.’ The embodied self of this (consisting of 
mind) is the same as that of the former. 
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This is given after the Manoraaya and refers to the whole of it, and 
not to its tail or support. Similarly, the Sloka of Taittiriya Upani§ad IT., 5 : 

'Understanding performs the sacrifice, it performs all sacred acts. All Devas worship 
understanding as Brahman, as the oldest. If a man knows understanding as Brahman, 
and if he does not swerve from it, he leaves off all evil behind in the body, and attains 
all his wishes. The embodied self of this (consisting of understanding) is the same, as 
that of the former (consisting of mind).’ 

This is given after Vijiiiinamayu and refers to the whole of it and not 
to its tail or support. Therefore, the Sloka Tie who knows’, etc., refers to 
the whole of Anandamaya, and not to the tail or support. Therefore, 
Anandamaya is Brahman. 

Tliough the Anandamaya occurs in a series of woi’ds referring to Jiva, 
yet it does not refer to it, because of its impossibility ; and because there 
is a dilference of name also. This will bo fully described under the Hutra, 
III., 3. 13, where it is explained what is meant by joy being the head of 
Brahman, etc. 

Ofjjeetion : How can “Anandamaya” here refer to Supremo Brahman, 
when it is a member of a scries of terms, like Annamaya, etc., which refer 
to Jiva, who is certainly not Anandamaya, but full of miseries ? 

Ansicer : There is no fault in this. Because Brahman is read iu 
such a series, in order to make it easily understandable by men of small 
intellect. The Vedas, like a great philanthropist, describe the Supreme 
Self, by first describing the non-self; this by constant approach towards 
the true Brahman, by words which refer to something more and more 
interior and finer; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He points 
out at first some big star near it, and says this is Arundhati; and thus 
leads unto the true Arundhati. So the Sruti first points out the various 

A 

non-Brahraans, and ultimately points to the true Brahman, the Anandamaya, 
the inmost. 

The passage does not mean that Brahman is taught in these Upanisads 
merely as a secondary object. But He is the primary object of teaching 
here. Moreover in the next chapter of Taittiriya Upanisad, i. e., in the 
third chapter called Bhpgu Valli, Varuna, on being asked by his son to 
teach him what is Brahman, first defines Brahman as the Cause of the 
Creation, etc., of the universe, and then teaches him, that all material 
objects are Brahman, such as food is Brahman, Prana is Brahman, Manas 
is Brahman, etc. Ho .says this in order to teach that they are the materials, 
with which the universe is made ; and ultimately he finishes his teaching 
with “Ananda,” declaring that “Ananda” is Brahman. Here he stops and 
concludes by saying “This doctrine taught by mo is based on Brahman 
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the supreme.’ (Taitfc Up., III.. 6. 1). Further, in the conclusion also he 
says: 

‘He who knows this, when he has departed from this world, after reaching and com¬ 
prehending the Self which consists of food, the Self which consists of breath, the Self 
which consists of mind, the Self which consists of understanding, the Self which consits of 
bliss, enters and takes possession of these worlds, and having as much food as he likes, 
and assuming as many forms as he likes, be sits down singing this Sainan (of Brahman): 
Havu, Havu, Ilavu 1 (Taitt. Up., Ill 10, 5) 

This passage also sliows that Anandamaya is ti)o supreme Brahman 
Moreover in the Bhagavata Parana wo find q: 

It ewr II 

‘The Annamaya has the shape of man. In this series beginning with Annamaya, the 
last one (namely the anandaraaya) is one which is beyond Being and Non-l)cing —thou 
O Lord art that. Thou art the final term of this series—the True.’ 

Nor is there any contradiction in applying the epitliet “8arira” 
(embodied) to Brahman. For we find the firuti declaring that the wliole 
universe is the body of the Lord ; as the well-known Antaryami cliapter of 
tlio Bfliadarany.aka Upanisad shows ( Br. Up., III., 7. 3 ) : 

“whose body is the earth.” 

Note .—The whole passage is given below. 

He who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is, and who pulls (rules) the earth within. He is thy Self, the 
puller (ruler) within, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know, 
whose body the water is, and who pulls (rules) the water within. He is the Self, the puller 
(ruler) within, the Immortal. 

He who dwells in the fire and within the fire, whom the fire does not know, whose 
body the fire is, and who pulls (rules) the fire within. He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the sky, and within the sky, whom the sky does not know whose 
body the sky is and who pulls (rules) the sky within, He is thy Self, the puller (ruler) 
within, the Immortal, 

He who dwells in the air fVdyu), and within the air, whom the air does not know, 
whose body the air is and who pulls (rules) the air within. He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the heaven (Dyu), and within the heaven, whom the heaven does 
not know, whose body the heaven is, and who pulls (rules) the heaven within. He is thy Self 
the puller, (ruler) within, the Immortal. 

He who dwells in the sun (Aditya), and within the sun, whom the sun docs not know, 
whose body the sun is, and who pulls (rules) the sun within. Ho is thy Self, the puller 
(ruler) within, the Immortal. 

He who dwells in the space (Dijah), and within the space, whom the space does not 
know, whose body the space is, and who pulls (rules) the space within. He is thy Self, the 
puller (ruler) within, the Immortal. 

He who dwells in the moon, and stars (Chandra-TSrakdm) and within the moon and 
stars, whom the moon and stars do not know, whose body the moon and stars are, and who 
pulls (rules) the moon and stars within. He is thy Self, the puller (ruler) within, the 
Immortal. 



38 


VEDjINTA-SUTRAS. I adhyaya. 


[Oovinda 


He who dwells in the ether (Skasa), and within the ether, whom the ether does not 

know, whose body the ether is and who pulls (rules) the ether within. He is thy Self, the 

puller (ruler) within, the Immortal. 

He who dwells in the darkness (Tanias), and within the darkness, whom the darkness 
does not know, whose body the darkness is, and who pulls (rules) the darkness within. He 
is thy Self, the puller (ruler) within, the Immortal.” 

He who dwells in the light (Tejas), and within the light, whom the light does not 

know, whose body the light is, and who jiulls (rules) the light within, He is thy Self, the 

puller (ruler) within, the Immortal.” 


In fact, these Vedanta Sutras are called “Sariraka niiniaiiisa,” for this 
very reason, because it deals with Para Bralunan, the Sarira (the oinbodied). 

Those who explain the Sutra by saying that the Anaudamaya is not 
Brahman, but the Brahman inentioned as tlic tail of Anandamaya is the 
Pure Brahman, are mistaken. Tlie explanation is against tlie whole drift 
of the conte.vt, as well as .against tlie expressed teacliing of the author 
Badarayana and Varuna of the Upani.sad. 

A^ofe: Sankara gives an alternative explanation of tliis Sutra, by 
which it would appear that tlie Anandamay.i is not Brahman, but tlie 
word Brahman mentioned as t.iil is tlie Brahman. The Purvapaksa tlien 

A 

is tlie Braiiman ment'oned as the tail of the Anandamaya is not the 
supreme, for it is mentioned as a subordinate member of another. Tlie 
Siddhanta view tlion is that the Braiiman mentioned as the tail of Auanda- 
maya is the Pure Brahman, because of the repetition of the ivord Brahman 
in the subsequent verses. This explanation is repudiated by our author. 

Objection: The word Anandamaya is formed by the affi.x ‘Mayat’ 
which has the force of moditication or Vikiira (Panini Sutra, IV, 3. 143). 
Therefore, Anandamaya means a being which is a modification of Ananda. 
Therefore it cannot bo applied to Brahman, who is all Ananda, and not 
any modification of .\nanda. To remove this doubt the author says : 


sfruA I. 1. 13 

^ ^ II n n u II 

Vikara, modification Sabdat, because of the word (Alayat affix 

denoting modification). ^ Na, not, Iti, thus, Chet, if. Na, not. 

Prachuryat, because of abundance. The term Maya in Anandamaya 
denotes here “abundance,” and not “modification.” 

13. If it be objected that Anaiidaniaya is not Brahman, because 
the affix Mayat has the force of modification ; we say, no, because the 
affix here denotes abundance.—13. 


COMMKN’TARY 

^ The Anandamaya does not mean, “Who is a modification of 

‘Ananda.” Why ? Because the affix Mayat has also the force of denoting 
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abundance (see Panini, V, 4. 21) Tliorefore, Anandamaya means Ho who 
has abundance of bliss. Moreover the word Annainaya occurs in the 
Taittiriya Upanisad, which is a portion of the Vedas, and so it is a Vaidic 
word. Now even according to grammar, the affi.Y Mayaj; can never come 
in the Vedas with the force of modification, after a word of more than two 
syllables. The word Ananda consists of three syllables. Therefore, according 
to Vcdic grammar, Mayat can never bo applied to this word Avith the force 
of modification. (Panini, IV, 3. 150). 

The word Anandamaya does not mean absence of sorrow. It is a posi¬ 
tive attribute of Brahman and not a mere negative of pain. Says tlie 
Subala Upanisad : Tie is the inner self of all, free from evil, the divine 
one, the one God Narayana.’ So also the Visnu Purani, Tie is the highest 
of the high, the supreme God, in whom there are no pains.’ Therefore, the 
affi.K Mayat which has the force of abundance, shows here the real essence 
of the thing denoted by the word to which it is added, that is to say, 
Anandamaya moans Tie whoso essential nature or Svarnpa is Ananda.’ 
Thus as we say, ‘The sun has abundance of light,’ it really means, the sun 
whose essential nature is light is called dyotirmayah. Therefore, Anadamaya 
is not Jiva but I^vara. 

Note .—The fact is that Anandamaya is equal to Anandasvarrtpa. •‘He whose essential 
nature is joy.’ Similarly. Vijnanamaya is Vijniinasvanlpa, Manomaj'a is Manosvarupa, 
etc., except in tlie ease of Pranamaya, where Maya has the force of Vikara. Manas also 
is a word of two syllables and the affix ought to have the force of modification or Vikara. 
But ns the Vedas are said to be the various limbs of the Manomaya (see the description 
of Manomaya) we cannot say that they are modifications of Manas. 

SI TRA I., 1. 14 

II n n 

Tiid-hetn, the cause of that ; namely the cause of Ananda. 
Vyapadoi5at, because of the statement or declaration. 

14, The Anandamaya is not Jiva, because He is described as tlic 
cause of Ananda,— 14. 


COMAtK.VTARV. 

’Cut ^ I ifil gnrqiAi: I 

Ft 1 ST i 

It is written in the Traittiriya Upanisad, IL 7 : 

‘He verily is sweet. For only after perceiving the sweet, can any one perceive bliss. 
Who could breathe, who could breathe forth, if that bliss (Brahman) existed not in the 
ether (in the heart) ; For he alone causes blessedness. 

This shows that the Anandamaya is the cause of the blessedness of the 
Jtva, because the Anandamaya is declared as the giver of joy to the Jiva. 
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Tliorcfore, it must be different from the Jiva, for the donor and donee can 
not be one and the same. 

In the above passage, the word Ananda is used, but it means Ananda- 
inaya. 

sfjTUA I., I. 15. 

^ in I M U II 

Mfintra, of tfie Mantra. Varnikaih, described ; Jlantra-varnikaiii 

is a ooinpound word meaning ‘ho who is described in the Mantra portion.’ 
W Eva, alone, even. Cha, and. nl# Giyate, is sung (by the Briihraana 
])ortion). 

15. Moreover, the Being, described in the Mantra portion of the 
text, is again referred to as Anandamaya in the subsequent portion of 
the above passage.—15. 

C0MMK.\TAUY. 

I'lio above passage opens with the declaration of II “Satyam, 

.Tnanara, Anantam is Brahman.” 

The Brahman so expre.ssly mentioned in this Mantra portion, is subse¬ 
quently described as Anandamaya in the Brahmana portion Therefore, 
Anandamaya is not Jiva. The sense is this. Tiio Taittiriya Upanisad com¬ 
mences with tlie declaration, ‘Tlio Knower of Brahman 

obtains the highest.’ This shows that the worshipper Jiva obtains the 
worshipped Brahman. Tliis object of attainment by the Jiva, which was 
mentioned in the opening passage, ‘Brahmavit flpnoti param,’ is further 
fully described in the Mantra ‘Satyam, jhanam, etc.’ The same Braliman 
alone should be taken to be referred to by the word .Xnandamaya. The 
subsequent portion of Taittiriya Valli commencing witli the word “Tasmat 
va etosmat sltmana, etc.’ is an e.xhortation and exposition of the Brahman 
mentioned above. Tlierofore, Brahman who is the object attained, must bo 
considered as different from the Jtva who obtains, because the obtained 
and the obtainer can not be the one and the same. Therefore, the Aiianda- 
maya is not Jiva. 

Objections If tire Brahman described in the above Mantra were really 
different from the Jiva, then by proving that Brahman is Anandamaya, the 
Jiva could not be Anandamaya. But Jiva and Brahman are not different. 
The essence which forms the Jiva when it becomes free from Avidya or 
Nescience is really one with Brahman, and the effect of this is that the 
Jira is Jiva, so long as it is over-powered by Mfiyl The Mantra, therefore, 
asserts that a Jiva who is free from Mftya is Brahman. Therefore, the term 
Anandamaya may apply to Jiva, when the latter transcends all limitations 
of Avidyft. 
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Answer : The author answers this objection, by the following Sutra 
declaring that Jiva can never be Bralmian even when Mukta or released. 


SUTHA I. 1. 16. 

II il 

Na, not. Itaralj, the other : i.e., the Jiva. '*rg'T'T%s An-upapattelj, 
because of the impossibility, non-reasonableness. 

IG. The Jiva is not the being referred to in the Mantra 
“Satyain, etc.,” because of the impossibility of such a 
construction.—IG. 


COVMENTARY. 

The “otlier” ‘Itara’ of the Sutra refers to the Jiva. The Jiva, even 
in the state of Mukti, is not referred to by the Mantra “Satyain JMnam 
etc.,” because sucli a construction can not be put upon that verse. For tho 
Mantra says : sfimig uffsTSUnr “He who knows 

Brahman win is Sityam and Jhananl and Anantam, etc, enjoys all bless¬ 
ings, at one witli the all-enjoying Brahman.” Here the Jiva and the Brah¬ 
man are distinctly shown as separate, for they both enjoy blessings together 
and concurrently. The word ‘Vipa6chita’ is used in the above Mantra. 
It literally moans “He whoso Chit or mind sees (Pa^yati) diverse iVividha) 
objects.” [Tho word ‘Pa^ya’ has become Pa§ by Pci^odarSdi Gana 
(Panini VI., 3. 109). Tho word ‘Vi’ is applied to Brahman, because He is the 
past-master in the art of enjoyment. Tho Jiva when free from AvidyS 
enjoys all blessings along with Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word ‘A^nute’ in the 
above text is a Vaidic anomaly. It is derived from the root ‘AS’ to eat, 
and tho Vikarana Sna ought to have been used along with it; but by 
anomaly it has taken tho Vikarana Snu, and is declined in the Atmanepada ; 
instead of ‘A^Oitti,’ wo have ‘ASnute.’ This anomaly is according to 
Panini Sutra, III., 1. 8.5.) Though the Jiva, when Mukta, is a companion of 
Brahman, in the matter of enjoyment, yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes tho friend and the lover of the Jiva. As says the BhSgavata : 

Hi htrt; swM wii 

“My devotees bring me under their control as the devoted wives bring their loving 
husbands under thdr control.” 
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SUTRA I. 1. 17. 

II n n II 

Bheda, difference Vyapades^at, because of the declaration. 

17. The being described in the Mantra portion ‘‘Satyain 
jnanam” is not Jtva, though Mukta, because there is a declaration of 
difference.—17. 


(JOMMKKTARY. 

Wo find in the same Valli (Taitt. Up. 7. 1. see Sntra 14) : ‘‘That 
which is .self-made is the most sweet. Only after tasting the sweetness of 
that sweet one, does one perceive what is Ananda." This shows that after 
tasting the sweetness of that Anandamaya, who is referred to in the Mantra 
portion as Brahman, the Jiva comes to perceive tlie real nature of 
Ananda. This also shows, that even in the state of Mukti, the Jiva is the 
perceiver and Anandamaya is the perceived ; and thus there remains a 
difference between a perceiver and perceived eveii in that condition. 

Though the texts like these UU. “even becoming like 

Brahman, he attains Brahman,” etc., (Bf. Up. IV., 4. 6) apparently show that 
Jiva and Brahman become one, yet as a matter of fact, they do not declare 
the non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 
Brahman, for the attainment of Brahman means the attaining of similarity 
with Brahman, for a being merged in Brahman is included in the term 
Brahma-bhuya ‘one who has become Brahman.’ (In other words, the 
phrase Brahma-bhuya means Brahmapya, one who has reached Brahman.) 
Thus says the Sruti: “Niranjanam paramam samyam upaiti” (Mand., Up., III., 
1. 31) “shaking off good and evil, he reaches the highest similarity.” 
So also in the Oite, XIV., 2, we find : “Having taken refuge in this 
wisdom and being assimilated to my own nature, they are not reborn.” 
The word ‘Eva’ denotes also likeness. As we find in the following : 
“The words “Vftva,” “Vatha,” “Tatha,” ‘Eva,’ and ‘Iva’ have the meaning 
of similarity.” Therefore, Brahma ova means ”like Brahman.” 

Objection : The Sattva guna of Prakfti causes bliss (Ananda). It 
is light and the cause of luminosity or knowledge. This Sattva guna, by 
modification, beemes the cause of bliss. Therefore, the FradhSna or 
Matter is Anandamaya and not Brahman. 

Answer : This objection the author answers by the following: 
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sfTRA I. 1. 18. 

IM n He II 

^THrgL Kamat, because of desire or willing. Cha, and. Na, not. '*ig*n*T 
Anumfina, the inferred one, i. c., the Pradlutna. Apeksa, necessity. 

18. Because of wishing, the Anandaina 3 ’^a is not 
Pradhfina.—18. 

COMMKXT.VUy 

In the Taittiriya tjpanisad ill., 6.5) we find, % jFsrm II 

‘‘Ho wished—may I be many, may 1 grow forth.” Thus creation 
proceeds by the more wisli (Klima) of the Anandamaya. Now, according to 
Sanikhya, Prakfti is non-seutient, and can have no K^raana or wish. 
Therefore, the Anandamaya, with regard to which the word Kama is used, 
can not be Prakyiti. 

sfTK.V I. 1. 19. 

^ m I n K II 

Asmin, in him, in the person called Anandamaya. Asya, his, of 
tlie diva. ^ Clia, and. Tat, that, (fearlessness) Yogam, union. 

Siisti, teaclies Xniti). 

19. 'Pile Anandaniaj’^a is not Pradhfina, for the addi¬ 
tional reason that the Sruti teaches two-fold Yoga of the Jiva 
with it.—19. 


COMMIC.N’TARY. 

When a Jiva is fully devoted to this Being of Bli.ss, he obtains fear¬ 
lessness ; while if he is not fully devoted, he is mot with terror. For so 
says the Sruti Yaitt., Up., TI., 7. 2): 

3j3!r li^ i ndt I 

'-l^i f m fT?zT i 51'#^ i 

When he finds freedom from fear, and rest in that which is Invisible, Incorporeal, 
Undefined, Unsupported, then he has obtained the Fearless. For if he makes but the 
smallest separation from It, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

This teaching has no bearing with regard to Pradhana, for according 
to Safiakhya, it is the separation from Pradhfina that gives fearlessness, 
while it is union with Pradhana which is the cause of bondage and all 
fear. Thus pradhana has all the attributes diametrically opposed to those 
of the Anandamaya ; for union with the Anandamaya produces fearlessness, 
while the slightest separation from Him, is the cause of all fear. Thus it 
has been established that the Saviour Hari alone is the Anandamaya, etc., 
and neither Jiva nor Prakfti is so. 
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VII Adhikarana .— The Being in the Sun and the Eye 

is Brahman. 

The wonderful Purusa of Chhandogya Upanisad described in chapters I., 
6 and 7 is Braiiman. 

F«sa^a : In the Chhandogya Upani§ad we read as follows : 

(3r»T dlJjfT gTsfrfltJnFawm ii tii 

«ngi»i?riww II ^ II ?ii>T <am 

?iissflf«f>s«iw??nJi II ? II 5ig?iR5|r^ a^^a€qi?=5?i'=g^ ?)W 

?!m »ft# 5»^sirir^^ gi iivii ^ jr^a3if^?3}€Jr *n; 

w fsjii amn a'^a^??iT?=s!itg5di ?n*i iikii 

55 «n: «is«i a^>reejcBini»i ^ ^^Iss^arife^r 3?^ 

^isn!!<3ia<3«^ w lail: 11 \ 11 qm q.cqra 

SIW *3 W qiiw:?? aRa qFnvsfr q 11 » 11 ^ 

BUT =q asiTi5;5fl«tfat»Ti‘^q^5n%a?q ftniai b w ^ ^igBBT?'TTi5==^l 

^qqiTBtBT ^Birq^aaB: 11 ^ n 


grftq^ W sq«r; II (I 

^rmsqiciT am: bib bib aBBi5=Eq'^‘^ bib iftq^ aiBq 

Bl BiqflSBsaaBlB 11 t II =B'^BBfcBI BIB a^ct^aBqi5=5q»g^ BIB Brqir^qsgf^ BIB rftq^ 
BISS?BISBB5I?B1B II ^ II BIB a^a^Bqil^q>^g^ BIB iftsW BI 

BBtSBBBcBIB II ^ II ^ B^a^BBI: Si BT: Sb?!*! 'll’. fi'Bi BcBTB a^?t^aBqi5=^'^g^ 

BIB aBBIf^*;^^ BIB bIb^ m q^BaB^fll: 5i Bl: %B BISB q?flB Bt: 5m aBBBBfBIB IIVII 
BIB B BBlsmif^fJlI 3B^ IBbW ^B^BIB BJBB B?%IBq B^B B-B qBg^B B-B 

qiB g s B^ml ' eft ’t'Bft BBIB BBIB II k II B BB % %BBIBB?5!=Bft 5ftB.I#BT %g BgsqBIBIs^fB 
m sfrmiqi Biq?^B W BTqf?5t elBBI% BBBBq: II t II m BB^B fif^IB. BIB Biqrguft 
B Biqf^ Bfts#B B BB % =BigsBimi5=B’^ BlBSIBH^aTICB^^ ^BB-IBI^^SI II « II 

SIXTH KHA^IDA 

1. (The Devi Baraavatt called) Rk verily (pervades) this (earth); (the Deva Vdyu 
called S4nian (pervades) fire; thus this (fire is seen to) rest on that (earth); therefore, 
the Biman is sung as resting on the Rk. Sd is this earth, and Ama is fire and that makes 
Sdma. 

2. (The Devi Sarasvatt as presiding over) sky is verily Rk, (the Deva Vdyu as 
presiding over) air is Sdman. Bdman is refuged in that Rk. The sky is Bd and the 
air is Ama, and thus the Bdma is made. 

3. The Heaven (Barasvati) is verily Rk, and the Bun (Vdyu) is Bdman, this Sdman is 
sung as based on the Rk, the Heaven is Bd and the sun is Ama, thus Bdma is made. 
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4. (The Devi Sarasvali dwelling in) the stars is verily Rk and (the Deva Vilya in) 
the moon is Saman. This Saman is refuged on that Rk. Sa is the stars ; Ama the 
moon ; and thus Sama is made. 

5. Now that which is the white light of the sun that indeed is Rk, again that which 
is the blue, exceeding dark light of the sun, that verily is Saman; thus Saman (darkness) 
is refuged in the Rk (brightness); therefore, the Saman is sung as refuged on the 
Now the sa is the white light of the sun ; and the blue and deep dark is Ama, and that, 
makes Sama. 

6. Now that (Being residing inside Vayu and Sarasvati) which is seen in the sun. 
(in meditation) as full of intense joy, with joy as beard, joy as hair, joy all together to 
the very tips of his nails. 

7. His two eyes are like fresh red lotus. His (mystic) name is lit, for he has risen 
(Udita) above all sins. He also, who knows this, rises verily above all sins. 

8. Rk and Sama (*. e., Sarasvati and chief Vayu) arc the ministrels of the Lord; 
therefore he is called TTdgitha. (He who is praised as lit) and therefore, he also who sings 
Him is called Udgatr. He, (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane). He rules those worlds and awards the desired objects to the 
Devas. This is Adhidaivata or cosmological. 

SEVKSTII KlIANDA 

1. Now the psychological. The Rk is Speech, and the Saman is the Organ of 
respiration. Thus respiration is seen to rest on the organ of speech. Therefore, the Saman 
is sung as resting on the Rk. Sa is the organ of speech, and Ama is the organ of respi¬ 
ration. That makes Siima. 

2. The eye is the Rk, and the Jiva is the Saman. This Saman is seen to rest on 
the Rk, iherefore she Saman is sung to rest on the Rk ; Sa is the eye, and Ama the 
Jiva ; and that makes Sama. 

3. The ear is the Rk and the mind is the Siiman ; this Saman is seen to rest on the 
Rk ; therefore, the Saman is sung as resting on the Rk. Sa is the ear, Ama is the 
mind. That makes Sitma. 

4. Now the white light of the eye is indeed Rk and the blue exceeding dark light 
of the eye is SAman. This BAman is refuged on that Rk. Therefore the SAman is sung 
as refuged in the Rk. SA is the white light of the eye, Ama is the blue exceeding dark 
light, and that makes SAma. 

5. Now the person that is seen in the eye is the all-wise, all-harmonious, and up- 
lifter of all. He is all-adorable, He is all-full. The form of that person in the eye is the 
same as the form of the other person in the sun, the ministrels of the one are the minis¬ 
trels of the other, the name Tit of the one, is the name of the other, 

6. He is the Lord, who rules the worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any song, sing really to Him, and thus really 
from Him they obtain all wealth. 

7. Now he who knowing this sings a SAman, sings to both, he really sings as if 
inspired by Him, and obtains the worlds beyond that and the wishes of the devas. 

8. Now through this alone he obtains all the lower worlds and the desires of human 
beings. Therefore, the UdgAtr who knows this should say: “To accomplish what 
particular desire of yours, O YajamAna, shall I sing out ?” For he, who knowing this 
sings out the SAman, is able to accomplish the desires of his YajamAna through his song, 
yea, through bis song. 
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Doubt: Now arises this doubt. Who is this wonderful person, 
seen in the orb of the sun and in the orb of the eye ? Is it some Jiva, 
who by his extraordinary sanctity and wisdom, has attained tho position 
of a divine personage, and resides in the solar sphere, and in the human 
retina ? Or is it supreme Brahman ? 

Pftrvapaksa : The being above described is a Jiva who, owing 
to his good deeds and wisdom, has attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 

therefore he possesses the power of ruling tho worlds and awarding the 

fruits of action and desires of the gods and mankind ; and, therefore, the 
above passage teaches the worship of some highly evolved Jiva. 

Siddhdnta : To this the author answers by the following Shtra : 

SUTRA I. 1. 20. 

II ? I n II 

Antas, or Antar, the Being within ( the sun and the eye ). Tat- 
dharma. His attributes, the attributes of tho Supreme. BpadeAat, 

because of teaching. The Sruti gives to this Person in the sun and the eye, 
attributes which solely belong to God ; therefore this Person must be Brahman. 

Note :—This is Drstaota Sapgati. 

20. The being inside the sun and the eye is Paramfltinan, 
and not any Jiva, because the attributes of the Supreme Brahman are 
taught therein.—20. 

He who is inside tho sun and the eye, is verily the Supremo Self, and 
not any exalted Jiva. Why ? Because in this chapter of tho Chliandogya 
Upanisad we find attributes which are applicable to Brahman only and not to 
Jiva. He is said to be “Apahatapiipma,” “above all sins” : no Jiva can 

be so de^ribod, for rising above all evils and destroying all Karmas is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
Karma, while we know that Jiva is bound by Karma, and tainted with 
sin- No doubt, highly evolved Devas and Jivas take up the oflBces of 
ruling over the lower spheres, and fulfilling the desires of the other 
Jivas, and awarding the fruits of actions to them. But such evolved 
souls are not primary rulers of tho world. Their power and action are 
derived from that of Brahnian and arc tho results of their meditation on 
Him. Moreover, meditation on those exalted Beings is not equivalent 
to the meditation on fsvara. No doubt He is described in the above 
passage as having a body, but merely from such a description, we aro 
not. entitled to conclude, that He Is a 3tva. lor in tiio Vedas we find, 
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(such as in the well-known Parana Siikta of the Rk-Veda, X., 90,) that 
the God is described as an Almighty Man-like being. Similarly we 
find in the other Upani§ad passages, the same (anthropomorphic) des¬ 
cription : “I know that great person (Purusa) of snnlike lustre, beyond 
the darkness,” etc. All these passages of the Vedas and Upani^ads show 
that the Supreme Brahman has an immaterial. non-PrSkftik divine body of 
His own. 


SLTIU I. 1. 21. 

II n n ^ m 

Bheda, difference. Vyapado^at, because of declaration. 

Cha, and. Anyalj, another, other than the Jiva. 

21. The Being above-mentioned is other than Jiva 
Because there is a declaration of its being separate from 
Jiva.—21. 


COMMENTAIiY. 

It must be admitted that the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 
is the sun ; tliat is to say, the above passage describes Brahman and not 
the solar Deity. Thus in the Bfhadaranyaka Upanisad, we find that a 
distinction is drawn between the Jiva whose body is the sun and the Inner 
Ruler, the Brahman, who rules oven the solar Deity : 

He who dwells in the sun (Aditya), and within the sun, whom the sun does not 
know, whose body the sun is, and who pulls (rules) the sun within, he is thy self, the 
puller (ruler) within, the immortal.” (Br. Up., III., 7. 9) 

Therefore the Being here described is not any exalted Jiva but 
Brahman Himself; because the Being described in the Chhandogya, and 
that described in the Brhad^ranyaka should be one and the some, as the 
texts are similar. 


Adhikarana VIII.—The Aka^a of Chh. Up., P., is Brahman. 

Visaya : In the Chhandogya Upanisad we find : 

lAwf) inntwqr ii m « «w fr 
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3? ggK,»fl*ig<n# iRii 

35T?Trfir3?3n3T>rf>^=^ 

sft«R vif^Rr II ^ II fwrgffefl#V ak ?fa e q ifr ^4 

qq fPFqrf^j^% erqigf^^'^ 5f1q> 5f1i% 5T>qi ii v ii 

1. Then SdMvatya asked, ‘‘What is the goal of Brahma (Loka) ?” “The All-luminous 
Visiju (Akfisa).” replied Pravilhann, “For all these (mighty) Beings take their rise from the 
All-luminous and have their setting in the All-luminous. The All-luminous is greater than 
these, the All-luminous is their great refuge. Ho indeed is higher than the highest, the 
Udgitha, the infinite. 

2. He who meditates on Udgitha as the (Ireater than the Great, knowing it thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and ho obtains 
the worlds which are greater than the Great (such ns Vaikuntha, etc.) 

;i. ‘‘Those among mankind who will know this Udgitha,” thus said Atidhanvan, son 
of Sunaka, to his disciple Udara S^ndilya, “will live for the entire length of the ago in 
which they get this knowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in the other world. He who knowing thus meditates on 
Him, the Supreme Brahman becomes his life in the ne.xt world, yea in the next world.” 

Doubt: The doubt arises lioro, what is alluded to by tlio wo id Aktlsa ? 
Is it the primeval element ether, or Braliman? 

Pfirvapakm : The word Aka^a here, is ‘pt'otyle’ or the primeval 
element, from which all otiier olemeiits liave come out, ifor the current 
meaning of Ak^sa denotes the parent of all the elements And we are 
taught that from Akaaa evolves VayU (or all gaseous elements). Thus 
Akfisa, being the source of all physical elements, can not mean Brahman, 
but other. 

Siddhdnta: To this objection tlie autlior answers by tlie following 
Siitra : 

.SITRA I. 1. 22, 

II n n II 

qiTf*T?H Akdsah, the word Akasa as used iiere. flA Tat, his, of Brahman. 

Ling&t, because of the characteristic mark. The Aka^a liere refers to 
Brahman, because the defining marks of Braliman are found in this passage. 

Note : This is PratyudSharaiia Sangati. 

22. The word Akasa ‘.here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage.—22. 

OOSIMUNTAUY. 

The word Ak4sa here refers to Brahman, because the characteristic 
marks of Brahman are found here; such as, creating all elements, sustain¬ 
ing all creatures, and obsorbing, them back into himself, The word 
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Sarva, all is used in the above passage; where it says SarvSni ha vS 
imSni bhutani,’ verily all these beings, so it can not refer to the material 
Abft.4a from which all beings do not come out. For at least the material 
Aka.4a can not come out of itself. For the material Aka5i has come out of 
something else, and so it can not be the cause of its own production, there¬ 
fore, the AkaSa above-mentioned can not be the material AkaSa. 

Moreover, in the above passage, the word ‘Eva,’ ‘alone,’ is used in con 
noction with Aka^a, showing tliat from AkaSa alone and from no other cause, 
come out all this universe Thus it is an additional reason to hold that 
AkaSa here does not mean the material AkaSa. For we see that clay, etc-, 
are causes of pots, etc, and so the material AkaSa is not the sole cause, but 
there are other causes also. But with regard to Brahnjan, all this is con¬ 
sistent. Ife is the stole cause, because He possesses all power and every¬ 
thing is His form. Though the word Akft^a in its ordinary significance 
means the material Aka^a, yet hero owing to the stronger indication of the 
conte.xt, it applies to Bara Brahman. 


Adhikarana IX.—Prasia is Brahman 

Visaya : In the Oliliandogya Upani.sad we read as follows : 

HT hi ii v ii stto c m 

•Htfii II 

Then the Prastotri approached him, saying ; ‘‘Sir, you said to me ‘Prastotri, if you 
without knowing the deity which belongs to the Prastdva. aro going to sing it, your head 
will fall oir,’ which then is the deity ?” 

He said : “Breath (Pntna). For all these beings merge into Breath alone, and from 
Breath they rise again. This is the deity belonging to the Prastdva. If without knowing 
that deity, you had sung forth your hymns, your head would haveljfallen off, after you 
had been warned by me.” 

The whole pas.sage is given below, for the full u iderstan ling of the 
argument. 

1. When (the crops in the land of) the Kurus were destroyed by hail stones, Usasti 
Chdkrayana lived a-begging with his young wife, at Ibhya-grdma. Seeing the Lord ot 
Ibhya eating beans, he begged some from him. 

2. (The master of the elephants) said to Usasti, “I have no more except these, which 
are placed before me for eating.” Usasti said, “Give me then some of these.” He gave 
him some of those and said, “Here is some water to drink, in this bag.” Usasti said, 
“I shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said, “Are not these beans also impure, as I am eating of Ithem T” 
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3. Uiasti replied, “No, (these beans should not bo considered unclean) because without 
eating them I cannot live; while the drinking of (your) water (is not an absolute necess¬ 
ity and) depends on my pleasure, (for it can be obtained everywhere).” Usasti having 

(eaten himself, brought the remainder to his wife. But she had already eaten before, 
therefore she took them and put them away. 

4. Usasti next morning, after leaving his bed. said to her, “Alas I If we could get 
a little of food, then we should get much wealth, for that king there is going to offer a 
sacrifice ; he may choose me for all the priestly jxtsts.” 

5. His wife said to him, “Alas I O husband I (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday).” U§asti having eaten them, went 
to that big sacrifice (which was being performed). There he sat down near the Udgdtrns 
who were singing hymns in the Astava ceremony : and then said to Prastotar priest. 

6. Oh Prastotar! if thou, without knowing the Uevat^ invoked in the particular 
Prastdva, art going to sing it, thy head will fall off. 

7. O Udgfitar I if thou, without knowing the Devatfi invoked in the particular 
UdglthA art going to sing it, thy head will fall off'. 

8. 0 Pratihartar! if thou, without knowing the Devata, invoked in the particular 
Pratlhfira, art going to sing it, thy head will fall off. 

They indeed stopped and sat down ailent. 

FIi.kvkxth Khaxda 

1. Then the 8acrificer said to him. “I desire to know who you are. Sir.” He replied, 
“I am Usasti, the son of Ch^krSyana.” The king said, ‘T had made up my mind, Sir, 
to appoint yon alone to all these priestly offices ; but not having found you, I have 
appointed others (prints) to these offices. (But now that T have found you) Sir 1 T elect 
you for all these priestly offices.” 

2. “Very well,” said Usasti. “(These should not, however be sent away), but let 
them indeed sing the sacred hymns under my direction. And promise that you pay me 
as much wealth,"aB you give to all these (collectively).” The Saerificer said, “Let it be so.” 

3. Then the Prastotrt priest approached him respectfully, and said, “Sir, you said to 
me, ‘0 Prastotar! if not knowing the deity related to Prastiiva, thou shalt sing him. thy 
head will fall otT,’ which is that Devatit ?” 

4. Chfikrfiyana said, ‘ (Visnu the Urcat Breath, or) the Chief Pr4na is the, deity of 
creation. Verily all these creatures merge into Pritna (at Pralaya), and they come out of 
him (at creation). He alone is the deity belonging to creation (Prastflva). Hadst thou 
sung without knowing this Lord, thy head would have fallen off, by my saying (by my 
warning).” 

5. Then the Udgdtri priest approached him respectfully and said, “Sir, you said to 
me, ‘O Udg^tri 1 if not knowing the deity related to Udgitham, thou shalt sing him, thy 
head will fall off 1’ which is that Devatd ?” He said, “the sun.” 

6. Chdkrfiyana said “(Vispu residing in the sun is the deity of Udglthd) verily all 

these singing creatures chant His praises, because he is the best and the Highest. He 

alone is the deity belonging to Udgithd. Hadst thou sung without knowing this Ijord, 

thy head would have fallen off, as I had warned thee.” 

7. Ihen the Pratihartr approacned him respectfully and said, “Sir, you said to me, 

•O Pratihartd, if not knowing the deity related to Pratihdra, thou shalt sing him, then thy 
head will fall off,’ which is that Devatd ?” 

8. He said, “(Vi^pu residing in the) food (is the deity of Pratihdra)- Verily all these 

creatures eat Food, and live thereby (because Vis^u dwells In food and thus maintains 

them). Ho alone is the deity belonging to Pratihdra. Hadst thou sung without knowing 
this Lord, thy head would have fallen off, as I had warned thee.” 
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Doubt : Is this Prana, the breath tliat flows in and out of the lungs ? 
Or is it the Supreme Brahman ? 

Purvapaksa : The Prana mentioned here is the air that circulates 
in the lungs. For sucli is the ordinary acceptance of this term, and the 
arising and merging of all beings in the Prana, mean that all living beings 
exist so long as this breath is in them, th^y perish when this breath 
goes out. 

Siddhdnta : To this the author answers by the following Sutra. 

sCtka 1. 1.23. 

urn: II n U II 

Ata eva, for this reason, hence also, airir: Prinah, the breath, 

A'bte: Pratyuddharana Saftgati. 

23. The word Pnlria here refers to Brahman, for a reason similar to 
that given in the preceding Sutra, 

COMMliNTAUY. 

This Pra,na of the Chh. Up., I., 11. 5, is the Supreme Ixrrd and not the 
air of the breath. Why ? Because the characteristic marks of Brahman, 
namely, the creation of all creatures and re-absorption of them into Himself, 
are attributed to tliis PrSna. 


Adhikarana X.—The Light is Brahman. 

Vtsayn : In the Chh. Up., (III., 13. 7) we road : 

Now that light which shines above this heaven, higher than all, higher than everything, 
in the highest world, beyond which there are no other worlds, that is the same light which 
is within man. 

Note: We give below the whole passage in order to follow the reasoning properly. 
’TW’ft ^ SR'l?’ jjd' ^ ^ SIRI^ 

II Ml J?I t gr uTtiift if m 514 ;nm- 

II ^ II jjr I m ?fM14 «T sninTi sdfrfsfiT 

II III ^ 5^ JinJIl: af^t- 

ft^iT U y II ii k ii «n^*nF*r 

nefl ®tiRir p«r: <n?fsfjr Mfil ii i n 

^ *fl % 51 P^l«n5)T|lt II »II ^ i|PI B «fl»l*l«B;!3PW 
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ift % 35^ 'JTr-w?!: II c II ^«T h «ftsq»TJ=a|??i «riJfiiv’Ri^a«J35'f!i^ 

fw gw^ jf Hi II « II 

II ww: <fW3: II II 

?if3j f ^ <15:^ ^1 «flsf*r ai^ gPi: ?i 

^a^^swafitegirq^fa^sfcsiiai^ h t!4 %?; ii I il ifiis q 

0 =??5[HT*a>fi^ai «fl»ns=Jr^?5ft aqfii h =.4 M n ^ ii qr«iq>s?=q h?^]^ gf4: 

^ftsqTH: 0T qi^ asisi^fl^iraPi^'n^fteT ii ? ii 

’*T«i jfiSKjfi^^ gf«t: *» ?fJTi*i?5T?HTT: H sgfg^qielcr ^ffeirrsi 

*fqRr ?; =4 II Y II qrq jftsffllgfq: *t g g qTiqiT?i?a\fi^3i^ 

?? q4 ii V II 

^ ^ 1^ qsrg *r5i5>5qT: sr^ai: ^ ^ 

5T>q!??T q>d 3»i?i?l- qfiirqq^ ?q?r «f qqi^4 qs=^ s5Tpqtw=qnw 5iV.?«r 

sKqp^ II i II q?q: %> 5=4t^<f«r^ f4^T; 333 w: #sqg=3^3?i*r3 srTqff^q? qrq 

fTOf?5»Tf^q9nqT; 355 ^ 5^'if^?5i?^qT ffe: 11 » 11 fqsnsiifa 

n'Vr f l%^rT.i!rtqf4 gw 5|?gf^qi»5rfi:q ^qsifT aq^jf^iRr f85:=^ ga5=%^qT#r 

s^> qqfir ?? qq ^ ?i qq 11 = 11 

II STY: II II 

TWBTJTH KHANIJA. 

1. The Lord called Gdyatr is verily this All-Full, in whatever form (He may be.) 
G4yatrl is speech, because (the Lord as) Speech (controls and commands) all beings. He 
sings out (the Vedas) and gives salvation to all, hence He is called (Gdyatri). 

2. That very Lord (who is in the sun and called) Gdyatri, is indeed (the very Lord 
who is in the earth and called) FrthivI the Broad.- In this ,.((orm are .all these beings 
established. None excels this form. 

3. That very I/)rd who is in the earth and called Prthivt, is indeed the very Lord 
who is in this soul and called Sarira, the Joy, bliss-wisdom. In this form rest indeed 
these senses. None can excel this form. 

4. That very Ixird who is in the soul and called Sarira, is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

5. That very six-fold Glyatri has tour feet ; and that very fact is declared by a Rk 
Verse (Re Veda, X., 90. 3). 

6. “Such is His greatness, yea the Lord is even greater. All souls constitute one 
quarter of Him. His immortal three quarters are in Heaven.” 

7. That Gityatri-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the All-luminous which is outside of the soul (in the physical heart). 

8. That All-luminous, who is outside the Jiva (in the external heart) is verily the 
All-luminous who is inside the Jiva (pervades the soul). 

9. That All-luminous, who is inside the Jiva, is verily the All-luminous who is in the 
heart of the Jtva. 

10. That All-luminous who is in the heart, is verily the Full, the Self-determined. 
He who knows thus, obtains happiness, full and independent. 
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TIIIRTEKSTII KHA^DA 

1 . Of this Supreme Brahman called the Heart, there are verily indeed five divine gate- 
keepers. He who is His eastern gate-keeper is the presiding deity of Prfijja, of the eye 
and is the sun. Let one meditate on him (as sun) as physical energy and health. He who 
meditates thus becomes energetic and healthy. 

2. Now he who is His southern gate-keeper is the presiding deity of Vydna, of the 
car, and is the moon. Let one meditate on him (as moon possessed of) beauty and fame, 
lie who meditates thus becomes artistic and famous. 

3. Now he who is His western gate-keeper is the presiding deity of Apaiia, of the 
organ of speceh: and is Agni. I.et one meditate on him (as Agni possessed of) intellectual 
energy and sanity. He who meditates thus becomes intellectual and sane. 

4. Now he who is his northern gafe-keeper is the presiding deity of Sam^na, and of 
wind, and he is Indra. Let one mc'ditatc on him as Indra, ix)ssessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

5. Now he who is the central gate-keeper is the presiding deity of Uddna and the 
chief VSyu and is Akasa. Lot one meditate on him as the principal Vdyu possessed of 
spiritual energv and greatness. Ho who meditates thus, ))ecomes spiritually energetic 
and great. 

6 . These verily are the five servants of Brahman, the gate-keepers of the world of 
Pure wisdom and joy (also). He who knows these five servants of Brahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom and joy, gets a virtuons 
son born in his family; and himself enters that world of Pure wisdom and joy; because 
he knows those five servants of Brahman, the gate-keepers of the world of svarga. 

7. Now the LIGHT which shines above this heaven, in the worlds higher than those 
of Brahmd, higher than all, beyond which there are no higher worlds, (and which them¬ 
selves are) the highest worlds (of their respective planes); that is verily the same 
IJGHT which is within (the heart of) man. And of this the direct proof is this: 

8 . Namely, the warmth which one perceives through touch here in the body. Of Him 
is this praise, which one hears as existing in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning fire. Let one meditate on Brahman, as if 
thus seen and heard. He who knows this thus, becomes clear 8eeing.and celebrated; yea, 
who knows this thus. 

Doubt: What is this Jyotilj or light referred to here? Is it the 
physical light of the sun, etc. Or is it the Supreme Brahman? 

Purvapaksa: The light is tlie pliysical light of tlie sun, etc., because 
there is no mention of Brahman here in connection with it, or immediately 
preceding it. 

Siddhnnta : To this the author replies by the following Sutra: 

SUTR\ 1. 1. 24. 

in / u H»II 

Jyotil), the light (mentioned in the Chhandogya is Brahman). 
Charana, foot, Abhidimnat, because of the mention. 

Note : Pratyuddharana Safigati. 

24—The Jyotis of Chhftndogya Upanisad, II., 13. 7, refers to 
Brahman and not to Material Light: because it is described as having 
(four) feet.—24. 
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lOMMEXTAEY 

By the word Jyotis, we must take Brahmau and not material light. 
Why? Because of the mention of feet. For in the Chh. Up, III., 12. 6, 
we read. 

ufim afft lift: i 

Such is the greatness of it (of Brahman, under the disguise of 64yatri); greater than 
it is a person (Pariisa). His one foot is all things. The immortal with three feet is in 
hearen (i.e., in himself). 

This shows that all creatures form but one foot of Braliman. 

The real sense is this. In the Chhandogya Upanisad, ITT., 13. (5, Brahman 
has been ch’scribed as having four quarters or feet, that very Brahman is 
referred to by the relative pronoun 'Yaf ‘that,’ in the subsequent jiassage 
(Chhandogya Upanisad, TIT., 13. 71 Thus there is no break of continuity 
between the Brahman mentioned in the Chhandogya Upanisad, ITT, 12. 6 
and ITT., 13. 7. Because they aie connecti^d by the relative pronoun ‘Yat.’ 
Moreover, in botli these passages, the word (Dyu) “heaven,” is mentioned; 
that also connects these passages. Therefore, the Lord Hari of infinite glory, 
is the light referred to in this passagf*, and not any physical liglit of any 
celestial body, like the sun and the rest. 

Objection -. Tlie feet mentioned above may refer to the feet of tlie 
metre Gayatri. which is mentioned immediately before, in the above 
passage; where it is said that Gayatri has four feet (Chhandogya Upanisad, 
ITT, 12. 3.) 

Answer-. To this the author answei's in the following Sutra, by stating 
the objection in the*^ first portion of the Sutra, and the answer in the second 
portion. 


svmv 1. 1. 2.5 

m ^dSTUr^qcJT^, rT>TT^ \\ \ I \ I I1 

Chhandah, (of) a metre, the metre GSyatri. AbhidhSnSt, 

because of the description. ^ Na, not Iti, thus, Chet, if. *1 Na, not 

5T«JT Tathft, thus; (therein, in the Brahman incarnated or in the Gftyatrt or 

symbolised in the metre). Chetalj, (of) mind, Arpana, of concen¬ 
tration, giving. fiPKiT, Nigadat because of the teaching. ?i«rT TalhS, thus, 

that being so, by such an interpretation, ft Hi, because, only, Darsanam, 
consistent, rational, intelligible. The phrase “the G&yatri is all this” becomes 
intelligible when Gdyatri is taken as a symbol of God. The metre called 
Gftyatrf is certainly not “o// t/iis.” 
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25. If it be objected, that the :word Jyotis does not refer to 
Brahman, but it denotes the Metre Gftyatrt, we reply, not so ; 
Gtlyatrt there is only for the purposes of concentrating the mind in 
Brahman who is meditated upon as Gayatri. And by this explanation 
all becomes consistent.—25. 


OOMMENTABY. 

But—an objection is raised—liow can tho four feet of Jyotis refer to 
Brahman, when we find that it refers to the four feet of Gayatri ? For in 
the above quotation, it will be seen that after mentioning that “GSyatrl is 
everything whatsoever exists,” the text shows that Gayatri is the speech, 
the earth, the body and tho heart The four-footed Gayatri is taught in 
the verse five expressly as having four feet And with regard to this 

Gayatri, which has four feetj and is sixfold, a Rk is mentioned : “Such is the 

greatness of it, greater than it is Puruisa, etc.” Now this mantra contains 

reference to four feet and it refers to GSyatri and not to Brahman. How 

then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gayatri which is immediately referred to Jiere. 

To this objection, we reply that this Gayatri itself so referred to, does 
not mean tho metre Gayatri, but Brahman as conceived in this symbol: 
for Gayatii is figuratively spoken of as having four feet, etc., in order that 
meditation on sucli Gayatri may be perfoi’ined. Tlie symbolic meditation 
is for the sake of instructing one how to meditate. If Gayatri meant metre, 
then it would be impossible to say of it that “Gayatri is everything what¬ 
soever here exists.” For certainly the metre is not everything. There¬ 
fore, tlie Sutra says ‘Tathaiii Dai'^anam' ‘so we see’—here tho word 
l)ar!5anam means “consistency.” For by sucli an explanation alone, the 
above passage gives a eonsistent meaning ; otherwise we are landed into 
tlie absurdity of holding a metre to be everything. Therefore, through 
Gayatri is shown the meditation on Brahman. Moreover, the author gives 
another reason for holding that Gayatri hero is Brahman and not a metre. 

sfTKA T. 1. 26. 

II > | \ | ^^ || 

Bhutftdi, the beings, etc. <6? Pada, (of) foot, Vyapade^a, 

(of) mention, (of) declaration, Upapatteb, because of the possibility 

reasonableness. ^ Cha, and, Evam, thus. 

26. And thus only it is possible to declare that the beings, (speech 
earth, etc.) are its feet.—26. 
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COMMENTARY. 

Thus Brahman alone should be understood here as Gdyatri. Why ? 
Because beings, earth, body, and lieart are referred to hero with regard to 
Gayatri, and the four feet of GSyatri are tliese four things. If the GSyatri 
here did not mean Brahman, then tliese four things could not form its four 
feet, for it is absurd to speak of a metro Gayatri that beings, earth, etc., 
are its foot. Therefore, the wliole passage of the Ohhandogya Upanisad 
opening with ‘The Gayatri is everything whatsoever e-vists,” really opens with 
the declaration that ‘Brahman is everything wliatsiover exists,’ etc. Thus 
Brahman is referred to by the relative pronoun . . . ‘Yat’‘that’ in Ohhandogya 
Upanisad III, l.S 7. Moreover, the word “heaven” also is a significant word. 
Its use in connection with “Light” reminds us of its use in connection with 
the “Giiyatri” also. Therefore, the “Liglit” shining ahive Iijidpii, is the 
same as tlie “Gayatri" that has three of its feet in heaven. 

Objection : But reference to Heaven with regard to Gayatri is in 
the locative case, namely, heaven is the Adhdra or the support of Gayatri 
For Chh. Up., HI, 12. (5, says ‘ rripadasyaiurtam divi.’ The word ‘Divi’ 
is in the locative case ; and the sentence moans ‘immortal witli three feet 
is in lieavon.’ Wliile with regard to .Jyotis, the Cliliandogya Upanisad, III,, 
13. 7, uses the ablative case, and says that “the light which shines above this 
heaven.” Thus Jyotis is not in heaven, but above, heaven, while Gayatri is in 
heaven. Thus there is a difference of teaching with regard to the relation 
of GSyatri and Jyotis to heaven. Therefore, these two words do not refer 
to the same object. 

Siddhiinta : To this we reply, this is not so. Because in both places, 
there is nothing contrary to the recognition. This objection an<l answer, 
the author has put in the following Sutra : 

SUTRA I. 1. 27. 

in / U II 

UpadeSa, of teaching, of grammatical construction or cases. ^51 
Bhedat, because of the difference, sr Na, not. Chet, if. Na, not. 
Ubhayasmin, in both, (whether in the ablative case or in the locative case). 

Api, even, Avirodhat, because of the want of conflict or con¬ 

tradiction. 

27. The objection that Brahman of the former pa.ssage cannot be 
recognised in the latter on account of the difference of case-terminations 
is not valid, because in either case, there is nothing contrary to the 
recognition. 27. 
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COJUUMTARV. 

The locative ‘Divi’ and the ablative ‘Dival>,’ that is, ‘in heaven' or 
‘above heaven,’ are not contrary. For the force of the ablative in ‘Divab’ 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be ‘on the tree,’ but 
also ‘above the tree,’ so Brahman also, although being in heaven, is here 
referred to as being beyond heaven as well. 


Adhikarana XL Prana is Brahman. 

Visaya : In the Kan. Up., TIL, we read as follows : 

fspf 'riHl'pmuT i ^ i sris;?! 

g % ^ n 

Jl’jnq' hc 4 flvsc: i h Hgsqiq rpBut 

f?i^srjp(T55g,g)?rTP2f?flpar5n^2r! JiiJf=sw 

^ ast n sfhi i h «fl Rt 

%5T =5r n sr sj ?^sr g 

TTi -g pf giiruft^r ii i ii pi 51^=^ stnifr-f^n qfrmr a nmigpgiift'- 

pg'iip^: I sirmi: nmfr ^ ^igi i stro Jtnifr ^piflr i 

sjprgffe^gi^sfap^riirjiif^ Rf^iTPiP^iPipi?^ pi «fr n «r^pg?ifjtiiii^ ptlriigpfHsNi 
p^'Sir 5i% i % unSi *1 ft 

5ii*T siprraftg «fl^i pi«p *ipipii % Jiraii <p^ 

gumftci I ^1=^ sistiff pft siTOT I =^^:>hWfpS Jirai ^igqprift?r 

*w^pt| snap ?rg^irpfpir *t^ saririppit rtoi ^rgsjiT^ift^ sm sitops rtot '*ig«tTii[- 
pTfi^rrcfftpirsi annipf Rr:SrJi?n?Rftft ii ^ ii prm^ g[fiiftf 

>ip?inEr> =^p^>sp«nftf ^iftpiftf <iTHuf» sfl^ift sft^- 

ft qpJiTJi pft ^ ^ siTiir snjT?^ pi<K tftiiifiP'Pmft i npuftpi*!- 
iVig'npftiT i jft > suns pii RPTT III m sipir pi mm: i pi c maiM piiIWit- 

inipupift^ tfttnftmmi wipgp^: sh: pml m mmn i ft namft n p a m i ^wr irpfti ift*! 
*imftR?nf5n pimclift =^; pi??^s pimcJlft pi^: pwiiftRi nut p^hsii^ft pifr- 

'^fti PI um nRifsiiW nmr^slpiift ftp^ftfjfi ftp R ft p y p il^ apmmpm it rnmi imwail 
fWitmit mftwfi- \m pflmr: i hp^ ftfttpnftmii i ’•rmf nftmjwrtmt 

^ Sfft iimjroisftftrt n Jwitft n ntnft «tm mi p wiftti pw i m «ihwr »wfir At 
8 
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«?« ?i^5 Hflc^Tf^ *?ST; 

H zi?T f^JtRrew*l'^?iwi3[ifnsr; jnnrt ^MweRT f^srRigs^ 

5fr?is iM II »i ?rn?qtT??i^fiii sniiiPi?fiiftg:3r^ i 

g|=^ e^?R!i si'Rr?iTji^Rt I gi#s?!Tifg^?»i?gRfiTf^?l3j^ Jir^n fjgffn?^RTjftRr i 

=^1^1 i «ftgapinfB^?5!g5»jT^f*i^^^ «ift?r a^IsrTURCRijfifrr i 

'JJ? m«rfitl%?p^ aaaT s;!jrarwiiea>f^ i a^r ji% a^i^fHjft % atm: ar 
aai 2 JT ar aar a arm: i a a m=naR:asian't^ aasr: a?>?^taffts^ mg aj*?! aamt aaffm 
>iaMm)aaf5=a a^saimaiaaia: ii v ii 'mffisi? 'i^^airafaf^ftai »i;tiaiai i 

a?.aff5t^ a?ar n?a: a<a5ifafara%5tr aiaatari amaaiis aaq- ma 

tRfm?a%faftai ajaaiar i a^ajt^Tfar awjfgf? ’>*5? ac^aifafaftftar a^aiar i f5i|aiaa)i 
umawg^s afar ^ara: a»fai?afa%ftaT gaaiai i saai^atwr aaaffgis a^ft: ^A arfai?afaft%at 
gaaiai i aaatgfs -fa ims;% affaifafafaftai ^laaiar i aqfa Wfar aaairgfi 

naaraiat rfa; aaifa: qffsifalafarfaT gaara? i aiai^arfar aaaifg^ a«ftRatr: arfatfafafafiiat 
gaaiar i saarfai qatafg?? a'^aRia't f^ata^a miai: arfsifaftraffai ^jaaiat ii k ii aaar 
arm aai*5i ai^r aa^Rtr arat?at^fa i aant arm aarfsr ai%a aaf?a?aiaiatfa i a^at 
aaifu =a§at aafftt maraa'ar% i aaar «fta aaiau aafs^aEsaiannflr i sraat 
fSft aataa f^ar aafaaiaraia^fa i asar a^a^ ftaifsi ffaifqf aaifii aafaairftfir i aaar 
maifa Tiftfor mrsitfai afata*^ aaia^qf^arasa as\faaica"% i aaar 

ai^ fpriaa aiaiwrf aaf aair m.ca^fa i amaa faa aaian n^aa faa't f^5iiasa aiaiar- 

cat^ii t> II a ff aai^rar atsara fmaa agta^raiaa ^ aa^s»iraaiif atf^aaia aiaif^- 

qfaia i a ft aai^ra: «im^ a^a maa aarft??aa ^ aa>sg;ftcarf araffa a^a vgtfaafaft i 
a ft '•ai^ ma fSaa aan^^-aa ir aa^sgfaa'tr aig^a^ aiaifaaFaft i a ft 
aar^ a^a ?i«a maa nara^a^aa ^ a^sg;ftfarf aif^d a®? aaiftaftft i a ft amftar 
ftftara maa airra^r^-aa ^ a^sgftatg ar^fraamca aigTfaafaft i a ft agi^reft gfa^ 
a.a f^aa jnrrftara-aa ^ natsgfteara aii^afsft aigtftqfafa i a ft arr.^ gm- 
gj® f%aa agia^ajaa rf aa^s»jft?ar? ar?Jrafgm;:m aiarf^fitfa I a ft agi^a aa’^a 
arafa »ft aarft maa aaiq^^raa Jf aa^sg;ftaT? arf^aara?? rft aatft aaitaafaft i 
a ft amici' ai^iftfaf m^aa afrq5faia?aq ir a^sij_ftfaif argiT'iiRiaT aaiftqftft i a 
ft agiifar mraa agrtrsa aafta ii « ii a ara ftFagia^a aasre ftair^i 

a aal aiaif ftar?ti a aa ftftgrsfta aaft? ftarai a w ftftfrffla 

«?raK ftwaci aiara ftf%ra^anrra ftgiat? ftaig;i a qa ftftgrrfta a.af< ftara i 
a. gmy^ ftftgtffta gmjsaarftgRTtf ftaieii araf? aaift ftftmra^maac^a iir» 
aaiflftgiaiic ftai^ i iifirf ftraarfft^rt ftar^r i a aat ftftwtffta afatt ftara,! 
err ai aar ?aa gaarar aftat ^aagrarar aft>pr aft »iaawir a ff^ aaiaiar: fgair 
ai^w a ffi *f3* It =: II a a?f fiaa fttt[«irtfr aewRT i wwr w- 

fa^ ararroaftar <wirtar ^^aarari atraiar^ffer: af!ar«irai% arf^arn aa 
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1 . Pratardana, forsooth, the son of Divodasa (King of KSsi), camo by means of 
fighting and strength to the beloved abode of Indra. Indra said to him : ‘Pratardana, 
let me give you a boon to choose.’ And Pratardana answered : ‘Do you yourself choose 
that boon for me which you deem most beneficial for a man.’ Indra said to him : ‘No one 
who chooses, chooses for another; choose thyself.’ Then Pratardana replied : ‘That boon 
to choose is no boon for mo.’ 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him : ‘Know me only ; that is what I deem most beneficial for man, that he should know 
me. I slew the three-headed son of Tvastr ; I delivered the Aruuraukhas. the devotees, to 
the wolves (Sjllfivrka), breaking many treaties, I kilUd the people of Prahlfida in Heaven, 
the people of Pulomd in the sky, the people of Kalakahga on earth. And not one hair of 
me was harmed thereby, and he who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by 
the killing of a Brdhmapa. If he is going to commit a sin, the bloom does not depart 
from his face.’ 

2. Indra said : ‘I am PrSi^a, meditate on me as the conscious self (Prajiltitncan), 
as life, as immortality. Life is Prfoa, Prdna is life. Immortality is Pr^ija, Prfipa.is 
immortality. As long as PrdQa dwells in this body, so long surely there is life. By 
Prana ho obtains immortality in the other world, by knowledge of true conception. He 
who meditates on me as life and immortality, gains his full life in this world and 
obtains in this world immortality and indestructibility,’ 

Pratardana said : 'Some maintain here that the Prfiijas become one, for (otherwise) 
no one could at the same time make known a name by speech, see a form by the eye, 
hear a sound with the car, think a thought with the mind. After having become one, the 
Fracas perceive all these together, one by one. While speech speaks, all Prd^as speak 
after it. While the eye sees, all Prfinas see after it. While the ear hears, all PrSsjas 
hear after it. While the mind thinks all Prdijas think after it. While the Prd^a breathes, 
all PrdijaB breathe after it.’ 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
Prd^as. 

3. Man lives deprived of speech, for we see dnmb people. Man lives deprived, pf 
sight, for we see blind people. Man lives deprived of hearing, for we see deaf people. 
Man lives deprived of mind, for we see infants. Man lives deprived of his arms, deprived 
of his legs, for wo see thus. But Prdga alone is the conscious self (Prajfifitmau), and 
having laid bold of this body, it makes it rise up. Therefore it is said, let man worship it 
alone as Uktba. What is PrdQa, that is PrajSll (self-condousness); what is Frajnfi (sdf- 
concionsness), that is Prdjga, for together they (Prajnd and PrSfla) live in this .body, and 
together they go out of in. Of that, this is evidence, this is the understanding. When 
a man, being thus asleep, sees no dream whatever, he becomes one with that Pid^a alone. 
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Then speech goes to him (when he is absorbed in Prana) with all names, the eye with all 
forms, the ear with all sounds, the mind with all thoughts. And when he awakes, then, 
as from a burning fire, sparks proceed in all directions, thus from that self, the Pri^ias 
(speech, etc.) proceed, each towards its place; from the Ptdnas the gods (Agni, etc.) from 
the gods, the world. 

Of this, this is the proof, this is the understanding. When a roan is thus sick, going 
to die, falling into weakness and faintness, they say : ‘His thought has departed, he 
hears not, he sees not, he speaks not, he thinks not. Then he becomes with that Pri^a 
alone. Then speech goes to him (who is absorbed in Prfiija) with all names, the eye with 
all forms, the ear with all sounds, the mind with all thoughts. And when he departs from 
this body, he departs together with all these. 

4. Speech giees up to him (who is absorded in Prapa) all names, so that by speech he 

obtains all names. The nose gives to him all odours, so that by scent he obtains all 
odours. The eye gives up to him all forms, so that by the eye he obtains all forms. 

The ear gives to him all sounds, so that by the car he obtains all sounds. The mind 

gives up to him all thoughts, so that by the mind he obtains all thoughts. This is the 
complete absorption in Prdpa. And what is Prapa is PrajSS. (self-consciousness), what 
is Frajil4 (self-cousciousness) is Prtlpa. For together do these two live in the body, 
and together do they depart. 

Now we shall explain how all things become one in that PrajS:! (sclf-consciousncss). 

5. Speech is one portion taken out of Prajfia (self-consciousness, knowledge), the 

word is its object, placed outside. The nose is one portion taken out of it, the odour is its 
object, placed outside. The eye is one portion taken out of it, the form is the object, 
placed outside. The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is its object, placed 

outside. The two hands are one portion taken out of it, there action is their object, 

placed outside. The body is one portion taken out of it, its pleasure and pain arc its 
object, placed outsida The organ is one portion taken out of it, happiness, joy, and 
ofispring are its object, placed outside. The two feet are one portion taken out of it, 
movements are their object, placed outside. Mind is one portion taken out of it, thoughts 
and desires are its object, placed outside. 

6 . Having by Prajnfi (self-conscious knowledge) taken possession of speech, he 
obtains by speech all words. Having by Prajn4 taken possession of the nose, he obtains 
all odours. Having by Prajnd taken possession of the eye he obtains all forms. Having 
by Prajad taken possession of the ear, he obtains all sounds. Having by Prajntl taken 
possession of the tongue, he obtains all tastes of food. Having by Prajnfl taken possession 
of the two hands, he obtains all actions. Having by PrajBa taken possession of the 
body, he obtains pleasure and pain. Having by PrajSd taken possession of the organ, 
he obtains happiness, joy, and offspring. Having by Prajntl taken possession of the 
two feet, he obtains all movements. Having by Prajnd taken possession of mind, 
he obtains all thoughts. 

V. For without Prajofi (self-coasciousneBB) speech does not make known (to the self) 
any word. My mind was absent, he says, 1 did not perceive that word. Without 
ftiqSi the nose does not make known any odour. My mind was absent, he says, I did 
not perceive that odour. Without Prajnd the eye does not make known any form. My 
mind was ahsent, he says, I did not perceive. Without Prsjnd the ear does not make 
kaown any sonnd. My mind was absent, he says. I did not perceive that sound. Without 
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PrajflS the tongue does not make known any taste. My mind was absent, he says, I did 
not perceive that taste. Without PrajSd the two hands do not make known any act. Our 
mind was absent, they say, we did not perceive any act. Without PrajBi the body does 
not make known pleasure or pain. My mind was absent, he says, I did not, percdve that 
pleasure or pain. Without Prajnd the organ does not make known happiness, joy, or 
offspring. My mind was absent he says, I did not perceive that happiness, joy or offsprii^. 
Without Prajnii the two feet do not make known any movement. Our mind was absent, 
they say, we did not perceive that movement. Without Prajni no thought succeeds, 
nothing can be known that is to be known. 

8 . Let. no .maui try. to find out what speech is, let him know tke' speaker. Let 
no man try to find out what odour is, let him know him who smells., Let no'man ti[y 
to find out what form is, let him know the seer. Let no man try to find out what sound is, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what action is, let him know the 
agent. Let no man try to find out what pleasure and pain are, let him know the knower 
of what pleasure and pain are. Let no man try to find out what happiness, joy, and 
offspiiug are, let him know the knower of happiness, joy, and oflspring. Let no man try 
to find out what movement is, let him know the mover. Let no man try to find out what 
mind is, let him know the thinker. These ten objects (what is spoken, smelled, seen, etc.) 
have reference to Prajn^ (self-conciousness), the ten subjects (speech, the senses, mind) have 
reference to objects : if there were no objects there would be no subjects ; if there were 
no subjects, there would bo no objects. For on either side alone nothing .■ could be 
achieved. But that (the self of Ihajui, consiousness. Prana, life) is not many, (but one). 
For as in a car, the circumference of a wheel is placed oir the spokes, and the spokes on 
the nave, thus are these objects (circumference) placed on the subjects (spokes), and the 
subjects on the Prdjja. And that Prdjna indeed is the Self of Praju* (the Self-conscious 
Self) blessed, imperishable, immortal. He does not increase by a good action. He defes not 
decrease by a bad action. For He makes him, whom He wishes to/ lead up from these 
worlds, do a good deed and the same makes him. whom He wishes to lead down from 
these worlds, do a bad deed. And He is the guardian of the world, He is the king of 
the world. He is the lord of the universe,—and He is my (Indra’s) self, thus let it be 
known, yea, thus let it bo known ! 

In tlie above we see that Pratardana, by his great valour in war, 
went to the abode of Indra: and there a boon was granted to him. Pra- 
tardana asked the boon by the question, Tell me that which is the best 
and which you deem most beneficial for a man.’ 

To this Indra replies by saying, *1 am Prfipa, the intelligent-self, meditate 
on me as life, immortality.’ 

Doubt: Is this Indra who refers to himself as PrSna, the intelligent-self 
and the object of meditation, the Jiva-Indra, the ruler of heaven ? Or is he 
the Supreme Brahman ? 

Pu^vapaksa : The word Indra,, is a well-known designation of a 
Jlva. Therefore the Prfipa, read here as the synonym with Indra, also 
refers to Jiva. And Indra here teaches worship of himself as bbing most 
beneficent for man. ■ . ,, . 

Siddhdnla -j To this the author replies by the foUowiiig Sfitra ; i 
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SCTHA I., 1. 28. 

in I M He II 

Jfwis Prtnal), the Breath (as used in the Kau§itaki) is Brahman. «wr 
Tatha, appropriate to Him, thus, so. Auugamat, because of being un¬ 

derstood. 

.Noto.—Pratyudaharapa Safigati. 

28.—Prana is Brahman : that being understood from a connected 
consideration of the passages referring to it.—28. 

COMMENTARY 

When Indra refers to himself by saying ‘I am PrSpa, meditate on me- 
as conscious-self, as imra<'rtality,’ he refers to Brahman by Prfina and not to 
any Jiva or his individual self. Why ? 

Because the whole context of the above passage shows that tl)e PrSpa 
there means Brahman It is said to be ‘Prajiiatma,’ ‘conscious-self.’ It is 
said to be the bliss, the immortal, the undecaying. All tliese are attiibutes of 
Brahman : and cannot apply to any Jlva. 

Doubt: But Indra is the speaker here and he refers to himself as 
PiAna. He very positively says ‘know me only, I am PiSna.’ How 
can then PrSna refer to Brahman? He further says, ‘I slew the three¬ 
headed son of Tva§tr- I delivered the Arupmukhas, the devotees, to the 
wolves (S&lSvrka) ; breaking many treaties I killed the people of PrahlSda, 
etc.’ All these show the Jiva-hood of Indra, and that he teaches his 
worship in this passage. Therefore, in the concluding passage also, 
though bliss, etc., are used there, ‘PrSna should be so interpreted as to refer 
to the Jiva-Indra, and not to Brahman, for references to Jiva are many in 
this Upanisad. In fact, when Indra says, “I am PiAna,” he teaches the 
worship of the Devatd Indra alone in reality ; just as when the Upanisad 
says, “Worship the speech as cow” (Bf. Up., V, 8. 1), which teaches 
actually the meditation on speech. Similarly Indra teaches his own worship, 
as PrSna: for it is the presiding deity of all power. As the Upanigad says, 
“The Pr&pa verily is power” (Bf. Up., V, 14. 4). As Indra is very powerful, 
be indentifies himself with Prftpa, the deity of power. Therefore, it teaches 
really the worship of a Jiva. 

This objeetion is raised and answered in the following Sutra: 

SUTRA i, ]. 29 

^ IM I U II 

ST Na, not. sffg: Vaktuh, of the speaker (Indra). ’nm Atma, of the self. 

Upade^ftt, because of teaching, Iti, thus. Chet, if. 
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Adhyatma, to the laaer Self, the Supreme Self and His attributes. 
Sambandhalj, connection, reference. »IJTT BlidmA multitude, innumerable, much, 
plenty, ft Hi, because (wo find). Asmin, in this Upani§ad. 

29.—If it be objected that Brahman is not referred to here, 
because the speaker refers to himself : we say, not so. Because 
we see in this passage, multitude of connections with the inner 
self, (which is possible only if the speaker is viewed as 
Brahman.)—29. 


COMMENTARY 

The word ‘Adhyatma Sambandha’ means having connection with 
the Inner self, that is to say, has reference to the attributes which are 
possessed only by the Supremo Self. The word ‘Bhuma’ of the Sutra means 
‘many’ or ‘multitude.’ In this chapter of KauSikt Upani§ad, we find with 
reference to PrSna many attributes which are consistently applicable to the 
Paramatma alone : and not to any Jiva. 

Firstly : Pratardana asked for the boon which was most beneficial for 
man; that is to say, he asked for the means of attaining ‘Mukti’ 
(Release). The answer to this is, “Worship me as Prapa,” which can 
only refer to Brahman. For the worship of Brahman alone can give 
Mukti. 

Secondly ; It is said of this Prana, “For he (Prana) makes him, 
whom he wishes to lead out from these worlds, do a good deed.” This 
shows that the Prapa is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or Indra. 

Thirdly : It is said of this Prana, “For as in a car the circumfer¬ 
ence of a wheel is placed on the spokes, and the spokes on the nave, thus 
are these objt'cts (circumference) placed on the subjects (spokes) and 
the subjects on the Prana” This also shows that all objects, sentient or 
non-sentient, are contained in -the Prapa. This is only possible if Prapa 
meant Brahman. 

Fourthly : It is again said that “Prana indeed is the Self of 
Prajha (the individual Jlva). He is the blessed, imperishable, immortal.” 
“He is the lord of all the worlds. He is the God of all.” These attributes, 
also show that Prapa refers to Brahman. Thus all these multitudes of 
attributes, mentioned in connection with Prana, are consistent with the view 
that Prapa means Brahman, and not any other object 
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But if Indra really meant to teach the worship of Brahman, why does 
he say, “Worship me.'' It is really misleading. To this the author replies 
by the following Siltra ; 


SOTBA I. 1. 30.’ 

in I n ^ HI 

Sustra-df^ty^ from the view-point of Scripture : through [insight 
based on scripture : as a technical method of scriptural saying. The scrip¬ 
tures generally speak of the organ as identical with the function, such as the 
eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord: 
though the soul is merely an organ of God. This mode of expression is 
called SSstradfifti. 3 Tu, but. UpadeSa^i, teaching, instruction, 

Vftmadevavat, like that of TSmadeva. 

30. The instruction given by Indra about himself, is to be 
understood as spoken from that point of intuition (or ecstasy) as in 
the case of Vflmadeva.—30. 


commentaky 

Tho word ‘Tu’ of the Sdtra meaning ‘but’ is used to remove the 
doubt. Though Indra describes himself as a Jiva by certain attributes, 
such as the killer of Tvastr, etc., yet when he says, ‘Worship me,' he refers 
to the Brahman who is the real Ego of eveiybody ; and it is from this 
standpoint of Silstra or scripture that he says so. 

The Sastra or scripture teaches by the method of ‘identitynamely, 
by identifying tho function with the agent whose function it is. Thus 
Chhandogya Upani§ad writes that 

And people do not call them, the tongues, the ears, the eyes, the minds, but the 
breaths (Pr^na, the senses). For breath arc all these. 

Thus we see that tho Chhandogya (Ipanisad identifies the functions of 
seeing, hearing, thinking, etc., with the life whose functions they are ; for 
Prftna (life-breath) is the support of the other functions of the body. 

Similarly, we find in the Pra§na Upanisad: 

JTTO i gr <i5=^ipjn5t 

II ? II 

Then Prdna (breath, spirit, life), as the best, said to them ; Be not deceived, I alone, 
dividing myself fivefold, support this body and keep it. (Br. Up., II, 3 a 

Now Indra had realised that the highest Self was the Controller 
within him. and that his ‘I’ was only of secondary importance. This idea 
of self-realisation he wanted to impart to Pratardana, who was still ,iu the 
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meshts of his lower 1’; and who thought that there was no higher 
controller within his ‘I.’ Indra says, ‘Worship me as Prana’, meaning thereby, 
“I who function merely because of the Will of Brahman, worship Him.” 
This is the method by which the scriptures constantly teach. Thus Vamadera 
also spoke of himself as having become everything : 

St® awrati ft#t 

« w fwi ngsjfTtiiT 

p w %?TSg ?! ?il wgfir f ^ ^arrat ®rf»Tr 

iRt a ngfa I 

Verily in the beginning this was Brahman, that Brahman knew its s^ only 
saying, ‘I am Brahman.’ From it all this sprang. Thus whatever Deva awakened (so a» 
to know Brahman), he indeed became that Brahman , and the same with Rsis and men. 
The ^si Vilmadeva saw and understood it, singing, T was a Manu (moon), I was the 
sun.’ Therefore, now also he who thus knows that he is Brahman, becomes all this, and 
even the Devas cannot prevent it, ho himseii is their self. (Br. Up., I., 54.) 

Here also Vtmadeva speaks of himself, ‘Aham’ or ‘F as Brahman. 
But by ‘I’ he really means Brahman who is the impeller of the functions 
of Vamadeva’s “F’ as well as of the “Fs” of Mann, etc. It is from this 
point of identification that V&madova calls himself Manu, while Indra calls 
himself PrSna. 

This identity of the pervader and the thing pervaded, wo find stated 
in the PurSnas also. Thus the Devas addressing Vi.?nu say : (Visnu 
Purina, I, 9. (59) : 

«f)s4 ugma) eiftii i 

B Rg 3i»l5( eiET qa: USIPIII 

O Lord I This host of Devas that has come in Thy Presence is indeed Tbou, because 
Thou, 0 Creator 1 pervadest ali. •’ 

So also in the Gita we read : 

ut aefi% bIit i 

Thou boldest all, therefore, thou art Thyself all (XL, 40). 

In ordinary language people also say that two things are one, when 
they are both in the same place or when there is an unity of opinion. 
Thus cows all become one in the evening. i.e., they are all resting ia the 
same cow-pen, while in the day time they are grazing alt over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become one, i.e., they have arrived at a consensus of opinion. Therefore, the 
unity between the Jiva and Brahman, as shown in the speech of Indra, is a 
unity of this nature, and not absolute identity. 

But—an objection is raised here—admitting that there are moKitudes 
of allusions to the attributes which exclusively belo^ to BMnoao ia 
above KauSitakl passage, yet it is not possible to explain the above passage 
9 
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as applying to Brahman; because tliere are equally multitudes of 
indications to the contrary. Sucli as, “let no man try to find out what 
is speech, let him know the speaker.’' (Kau.4 Up., ITT. 8). ‘T slew the three- 
headed son of Tva§tr, etc.’ ; these are marks showing that by Pr^na is meant 
the life-force of the Jiva. 8o long as this vital force remains in the body 
the man is alive. This life-force or Prana is Self-consciousness. For we 
find it is so stated in the following ; “As long as Pr^na dwells in this body 
so long surely there is life" (Kau^. Up., TT. 2). “But PrSna alone is the con¬ 
scious Self, having laid hold of the body makes it rise up" “(KauiS. Up., IT. 3). 
Passages like these show that the Prana liere refers to the vital force 
in man. Similarb', “what is Prftna that js Pi-ajha (Self-consciousness). What 
is Prajiift that is Prana. For, together they live in the body and together 
they go out of it” {[hid.) This also shows that Prana here either means 
the '.Tiva or the vital force. They are identified here in this passage—both 
are one as active or latent Thus in the above chapter of the Kau^itaki 
Upani§ad we find all the three indications, namely : (i) The Pitna refers 
to Brahman, (ii) It refers to Jtva also, (m) It refers to vital force as well. 
Therefore, all these three should bo worshipped, i.o., (Jod, Soul, and Breath. 
To remove this doubt the author says : 

t 

sfritA t. 1. 31. 

in I n xm 

sil^ Jiva, the human Soul, tiie individual Self. Mukhya Prana, 

the chief Breath, the chief vital air. Lingat because of tlie characteristic 

mark. ^ Na, not Iti, thus. Chet, if. ^ Na, not 3’ITUT Upfisa, medi¬ 
tation, worship, Traividhyat, because of the three-foldne.ss. 

ASritatvat because of being met with (in other places also), because of such 
texts taking shelter with or applying to Brahman in other places also. Iha, 
here, in this Kau^itaki passage. Tad-yogat, because of its appro- 

pnateness. 

31. If it be said that Brahman alone is not meant there, for 
we find there marks of the individual Soul (Jiva) and the chief 
vital air (Mukhya Pra^a) : we say, no ; because then the meditation 
taught would become three-fold (which is absurd). Therefore the 
marks of Jiva and Prapa should be applied to Brahman, for such 
an application is met with in the other texts also, and of its 
feeing Appropriate here too.—31. 
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OOMMENTAKVr 

Though there are characteristic marks of Jiva (individual soul) and 

vital air in the above Upanisad, yet tliese two are not to be worshipped 
or meditated upon. Why? For then there would be three sorts of wor¬ 
ship. When Indra says, ‘Meditate on me as Prana,’ he uses only one 
sentence; and one sentence can not be used to mean three different sen¬ 
tences; for this goes against tlio ma-Kim, “one sentence must be interpret¬ 
ed in one way only.” 'I'lie sense is tliis, that because in the above 

passage wo find the characteristic marks of the human soul and the 

life breath : are we to interpret tlie otlier marks which apply to Brahman 

as applicable to the Jiva and the breath‘r* Or are the throe to be,taken 

separately and independently? Or are we to apply tlie marks of Jiva an4 
tlie life breath to Braliraan ? Tims there are tl>ree alternatives, i. e., (f) take 
tliom all as applicable to Jiva and breath: (ii) take them all separately: 
{iii) take them all as applying to Braliman. Tiie first alternative has already 
been set aside. For tlio marks of Brahman cannot be applied to Jiva. 
The second lias the fault of ordaining three sorts of meditation, wlrieh is 
contrary to the maxim of interpretation. Now remains the third alterna¬ 
tive. That is, are wo to take the characteristic marks of Jiva and Piaria as 
applied to Brahman? To this the author says, yes. The marks of Jiva and 
vital air found in the above Upanisad should be applied to Brahman-; 

because the words like Jiva and Prdna are applied4o-Brahman. -Therefor^, 
the author uses in the above Siitra the woi’d ‘.witatvit-’^ meaning -^eufeh 
is met with in other texts also.’ -■ ' • • - • ; • ! <■. 

If it be objootod that, in other .texts, tjie .c.harncteristip. ,mar^§..pf-Jiva 
andbreatli. have been applied to ,! Brahman;, because fliere were* contrary 
indications in those texts showing that Brahman alone was meant, rtjrere. 
What is the indication in this chapter? 

To this wc reply. Here also there is such indication ; for Pratardana 

asks, “What is the most beneficial meditation for man ?” The reply to this 
is, “The meditation on Prdna.” This is an indication that Brahman is 
meant. Therefore, here also there is appropriateness. Therefore the author 
uses in the above Sutra the words ‘lha tad yogat’ moaning “here also 
it is appropriate’’ (to use Prana and Jiva indications as applying to 

Brahman.) 

But—an objection is raised again—how can you reconcile simulta¬ 
neous dwelling of the Prana and Prajna, in Jiva and their going out of 
Jiva, in the case of Brahman ? To this we reply, that the above passage 
means that Brahman and the energy of action (Kriya-Sakti) represented by 
the vital Prtoa, and the energy of consciousness (JnSna-^akti) represented 
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by the Jlva, all three simultaneously dwell in the body and simultan musly 
leave it. 

It is again objected, the words like Prana, etc., denote certain subs¬ 

tances having certain attributes; how could they 'bo taken here to mean 
attributes and not the substances. This is not so: though certain attri¬ 

butes are mentioned here, yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
same. Thus when Indra says, T am Prana,’ T am conscious-Self (Prajiia),’ 
he means that ho (Indra) possesses these two powers or attributes: vital 

energy and conscious energy, as also the substance of those energies. 
Therefore he says that “what is Prana that is Prajufl: what is Prajfi5 that 
is PrSria.” The right interpretation is that Brahman alone is to be under¬ 
stood by the words Indra, PrSna, Prajnft, etc, there. 

But another objection is raised. What is the necessity of this 
.Adhikara^a again, “meditation on Prana” and identifying Prfina with 

Brahman, when in the preceding Sutra, I., 1. 23, it has been shown that 
Prana means Brahman? 

To this wo answer : this Adhikarana is not a redundancy. In the 
Sutra I., 1 . 23, the doubt was only with regard to the meaning of the 
single word Pr&^a. In this Adhikaraya the doubt was not about the mean- 
iog of the word Prd^a, but about the whole passage, in which there are 
words, and marki or indications that would have led a person meditating, 
to think that Jlva and breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Brahman alone is the topic of 
discussion in this Kau& Up. and not JJva or vital breath. 

Therefore this Adhikarana has been separately stated by the author. 

Here ends the first Pftda of the first Adhylya of the commentary of 
the holy Brahma Sfltras. 




FIRST ADHYAYA 

Second Pada 


Adhikarana I—The Manomaya is Brahman. 

May Srt Kysna illumino my heart. He whose praises are sung by 
words like Manomaya (intelligent), etc. 

In the First Pfida, it has been taught that the Supreme Brahman 
should be enquired into. He is the Cause of the whole world and is 
termed the Highest Person. Further it hiis been shown therein that certain 
words like Anandamaya, Jyotis, Prana, Akii^a, etc., which prima facie 
apply to something else, should be construed to mean, and do mean. 
Brahman ; because such is the Samanvaya or logieal construction of the 
sentences in which those words occur. White now in the second and third 
Padas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not so apparent, as in those of the 
first Pfida, apply also to Him. 

Vimya : In the Chhfindogya Upani^ad in the chapter relating to 
the Sfin^ilya Vidya (HI-, 14. 1) we read as follows : 

n^er: H f^1ci ii i ii 

BitB: II HU 

*r«n«r bItof WBr^ratr wurrniBirfBw hb b 

!f2njn5|«fr n ^ n siHbI bIsIB: BBHB: BBfiRBVBrsIsWBBW 

B<T B BrirBTFerli^B bbrci b fsrf^f^fBTS^BlfiT B 

BBUf ?ITf5tS5?B: II V II 


FOURTEENTH KHA-NDA. 

1. This Brahman is indeed the Full. Let one meditate with devotion on Him as the 
Mover-on-the-water. (Such meditation leads to faith). Next because a man is a creature 
of faith, as is his faith in this life so will be his condition in the next, after death. So 
let him generate full faith (in the Lord) 

2. (The Lord isl Omniscient, Omnipotent, Glorious, Resolute, All-wise, the Agent, 
the Ordainer, the Heart’s desire, the most Sweet-scenting, the Supporter of all this, the 
Silent Impartial Witness. 

3. This my Self within the heart is smaller than a corn of rice, smaller than a com 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter¬ 
mediate region, greater than the Heaven, greater than «dl these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, and all tastes. He 
embnces all this, and is the silent impartia (witness). This my Self within the heart, is 
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that Brahman. (Lot one meditate on Him, with this idea) “when departing from this 
body I shall reach Him.” He who has this faith (verily obtains Him), there is no 
doubt in it. Thus said ^ndilya, thus said S(indilya 

Doubt : Now arises this doubt : Is this Manoinaya mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
fitman ? 

Piirvajmksa : The words Manas and Prana are used in the above 
passage, and we arc all aware that those are the organs of the Jiva, and 
therefore they apply to tlio Jiva and not to Brahman, for Ho has no organs 
like Manas or Prana. For says the Sruti : “Aprana hi amanalj f^ubhrab” 
(Mun^aka, If, 1. 2.) “He is without lianas and Prana, He is pure.” 

Thus PiAna and Manas have been excluded regai'ding Brahman. 
Therefore the being referred to in the above passage is a Jiva, and not 
Brahman. ‘ 

Though the word Brahman occurs in the opening sentence of the 
above passage, yet that Brahman is not to be taken as the object of medi¬ 
tation described as Manomaya, because the sentence “Sarvam khalvidam 
Brahma” is really an injunction teaching Sd/rf*', the person meditating 
must first quieten all his faculties, and in order to get this peace, ho is 
taught to imagine every thing as Brahm n. Thus it being ascertained 
that Manomaya, trtc., refers to Jiva, the word Brahman occurring at the end, 
in the phrase “he ray Self within the heart is that Brahman," also refers to 
the Jiva. 

Siddhdnta : To this the author answers ; 

sCtba L, 2. 1. 

bI’i Sarvatra, everywhere, in every Vedanta passage. sjRi® Prasiddha, 
(of) the well-known (Brahman possessing the attributes of creation, etc.,) 
UpadeSat, because of the teaching. 

1. The Being referred to in the above is the Parani- 
Brahinau, because here also is taught the well-known attributes 
or definition of Brahman, viz.^ Creator, etc., in the phrase 
Tajjalan.—-32. 

COMMENTAltY. 

The Being referred to is verily Brahman and not Jiva. Why ? Because 
the attribute, which exclusively belong-i to Brahman, which is taught in 

all the Vedantas, namely the Cause of the creation, etc., of the universe, is 
taught here also, in the formula Tajjaldn. Though in the Upakrama (or 
commencement, i.e., in the passage “Sarvam khalvidam Brahma.”) the 
Brahman is taught not- primarily for its own sake, but as a means of 
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acquiring Sflnti or mental quiescence, yet in the subsequent passage, 
“Manoraaya, etc.,” Brahman is referred to and not Jiva. The word “Kratu” 
in tho above passage means Upfean^ or meditation. Tlie word “Alanomaya” 
there means “lie who is to be grasped by pure Ifanas or higlior intuition,” 
as wo find in tlie following : llanasaivanudra§tavyam (Br. Up, IV, 4. 19.) 
“He is to be seen by mind alone.” As regards the passages which declare 
that Brahman is not to be apprehended by tho mind, such as “Vuto vacho 
nivartante aprSpyamanasa saha.” etc., they really mean that Brahman is not 
apprehended nt all by the mind of the scoffer, and not totally comprehended 
even by the mind of tho knowei’s of wisdom also. 

He is called Piana-^arira, or Prana-bodied because he is the controller 
of Prana ; just as the Jiva is the controller of the physical body, so the 
Brahman is the controller of Pranic body of the universe. Others say 
that tho word Prana-^arira means ‘He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to liis worshippei’s.’ He is siud.to be witliout Prana, in the 
sense that His existence does not depend on Prana as those of ordinary 
creatures. Ho is said to be witliout Manas, because His knowledge does 
not depend upon mind. Or the prohibition Aprana and Amanas may 
apply to the non-possession of the Prakvtic Prana and .Manas by Brahman ; 
and not that He has no life or mind of His own. In other Srutis He is 
called “possessed of mind,” (ujflni?:). He is also said to breathe without air 
in some Srutis, A n idav§,tam, etc. 

Others say that Manoraaya refers to Brahman, because this appel¬ 
lation has been frequently applied to Him in the lJpani§ads. Thus 
‘Manomaya prana-5arira-neta’ (.Muyd., H, 2.7.) “He assumes tlie nature of 
the mind, and becomes the guide of the body of senses.” Similarly in the 
(Taitt. Up., I. 6. 1) we find the word Manomaya applied to him. “There 
is the other within the heart, and in it there is the Person consisting of 
mind, immortal, golden.” 

So also in the (Kath. Up., VII. 9) “He is conceived by the heart, by 
wisdom, by the mind. Those who know this, become immorfcil.” He is 
also “PiSnasya pranal),” life of life. (By. Up., IV. 4. 18). Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
to here in the Chhfindogya also. Therefore it refers to the Supreme Self. 

srTRA I. 2. 2. 

II VI ^ I H II 

Vivab§ita, desired, to be stated, subsequently to be mentioned. 
3*5 Guya, qualities. Upapatteh, because be reasonablenera. ^ Cha, and. 
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2. Moreover the qualities subsequently described are possible in 
Brahman only,—33. 


COMMENTARY. 

The attributes like ‘Pr^na-^artca’ whose body is PrSna, whose 
form is light, etc., are possible in Brahman only and not in a Jiva, where 
they are out of place. 


SLTHA 1. 2. S. 

^ m I ^ I ^ II 

Anupapattolj, because of the impossibility, because of the unreaso¬ 
nableness. g 'I'u, but. 51 Na, not. Sarirab, the embodied, the Jiva. 

3. The embodied one is not the Manomaya (Chhandogya Upa- 
nisad, III., 14. 2.) because those qualities are not possible in a Jiva—34. 

COMMENTARY. 

The Jiva is like a glowworm before the luminosity of the Brahman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jiva 

sf'TRA r. 2. 4. 

IM 1 H I 2 II 

Karma, object, Kartr, agent. Vyapadel5at, because of the 

declaration. ^ Cha, and. 

4. And because there is a distinction drawn therein between the 
agent (Jtva) and the object Brahman.—35. 

COMMIMTARY. 

The text says : When I shall have .departed from hence, I shall ob¬ 
tain him. Here the word Him” refers to the above-mentioned Mano- 
raaya, in the objective case, while the agent is the Jiva who says “I shall 
obtain.” Therefore the oliject Manomaya is, and must be, different from the 
agent (Jiva) who obtains it. Therefore the Manomaya is 'the Supreme Lord. 
The obtaining here is like that of a river falling into a sea. 

SCTRA I. 2. 5. 

m I ^ I X II 

Sabda, word, Vifeiat, because of difference. 

5. Because of the diflereuce of declensions of the two wordi^ the 

Manomaya is Brahman,—36. • 
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COMMEXTAKY. 

“He is my Self within the heart” Here by using the word 'my' 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped, and is employed there in the nominative 
case. When in the same sentence, t^d words are used in two different 
cases, these words always denote two different objects. Therefore, the 
Manomaya is different from the Jiva, the embodied self,- the former is fhfe 
worshipped, the latter is the worshipper. 

.SUTRA I., 2. (i. 

II n HI ^ II 

Snu'teh, because of a Smyti text. Oha, and. 

6. So also the Smrti—37. 

COMJIE.VI'AHY. 

So also we find in the Gita, (xviir, 61) ; 

The Lord dwelloth in the hearts of all beings, 0 Arjuna, by His 
illusive power, causing all beings to revolve, as though mounted on a 
potter’s wheel. 

Now an objection is raised, that the Manomaya of the Chhfiadogya 
cannot be fevara, but is Jiva, because the description there is more appli¬ 
cable to an individual soul than to God. The text says ; “He is my Self 
within the heart, smaller than a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller than a canary seed or the kernel of 
a canary seed.” This shows that the Manomaya occupies very little space, 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says : 

SUTRA I. 2. 7. 

^ ^ lit | ’v I's 1| 

Arbhaka, small, Okastv&t, because of dwelling place or 

abode. Tad, that, of that. VyapadeSat, because of the description 

or denotation. ^ Cha, and. Na Iti, not so. Chet, if. Na, not. 

^idjfsfTfr NichSyyatvat, because of meditation (in the hearO. Eva, 
thus, Vyomavat, like space. ^ Cha, and. 

7. Should it be said that the Manomaya cannot refer to Brahman 
on account of the smallness of the abode, and on account of the 
denotation of that ; we say, no, because Brahman has thus to be 
meditated upon, and because in the same passage it is said to be 
infinite like space.—38. 

10 
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COMMENT AKT. 

It is not proper to say, on the strength of the above two reasons, tliat 
the Manomaya is not ftvara, because in this very parage, it is declared 
to be infinite like space, and all-pervading like ether, “Greater than the 
earth, greater than the sky, greater than heaven, greater tlian all these 
worlds.” How then do you reconcile these two conflicting statements 
about ’ Manomaya ? To tliis Oio author replies by saying that, “It is des¬ 
cribed as minute for the sake of meditation only.” This limitation or 
measuring the infinite Brahman is for the sake of meditation, so tliat one 
may conceive the Lord in his heart. (The highest Person, for the purposes 
of meditation, abides in the hearts of the meditating devotee; though he is 
really not so small). The sense is that the all-pervading supreme Brahman, 
when described as atomic, or of the size of a span, is so described some¬ 
times, merely figuratively, and sometimes directly and truly so. A?here 
it is figuratively so described, it means that when the devotee thinks of his 
heart, and of the God residing in that heart, he naturally ascribes to God, 
the limitations of tho place where God is imagined to bo. This is purely 
figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for tliough God is infinite and 
all-pervading, yet owing to His supreme kindness on liis devotees, ho 
through His inconceiveable power, presents Himself in their hearts actually 
anJ directly. Though He is essentially one and lias one essential form, 
yet in tho hearts of His devotees. He appears in many forms. As says the 
^ruti : ‘Though one He manifests Himself as many.’ Though He is 
all-pervading, yet He becomes atomic, etc., through His mysterious incon¬ 
ceiveable power. This will bo further explained in Sdtra 25, in the 
section treating on Vai^v^nara. Tho all-porvadingness of the atomic and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultaneous 
appearance of the atomic or the span-sized Brahman everywhere, thus 
establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
Jiva, then like the Jiva, He would bo subject to experience of pieasare and 
pain, sueh experiences springing from connection with bodies ; to this the 
author replies by the following Sdtra: 

SUTRA r., 2. 8. 

II n ^ I c II 

.WfUiSamWiof^, oenmMsatily of enjoymoat, SamsweDramom, and Moga 
“enjoyment; jointness of enjoyment Jtrfit: Prftptilj, attalnmeot lescdttiBt ^ 
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Iti, thus. ChiSt, if. *t Na, not. Vai5e$ySt, bhoitcse df the differdilce : 

or specific cause. The specific cause on account of which one suffers piaiathfe 
or pain is not mere connection with body, but his Karmas done in the past, 

8, If it ‘be ob)eoted, that there wUl be the coniieotion with 
experience of pleasure and pain, were Brahman to abide ‘k tHe %thhc 
body as the Jiva, we reply, not so, because there is a difference peculiar 
with regard to this connection.—39. 

UOMMENTABY. 

'Ihe word Sambhoga in the Sutra denotes mutual experience or common 
experience. The force of Sam, in Sambhoga, is that of Saha; just 
as we find in the word SamvSda. tSvara is not affected by the suffering 
or enjoyment of the Ilya. Why? Because there is a dlfifereaOe. The 
sense is this. The mere dwelling within a body is fldt the 'dattt'e tttWj^s 
of experiencing the pleasures or pains connected with that body. The 
experience is subject to the influence of tlie good and evil deeds. And 
iSvara has no such Karma ; for we road: ‘dhe of 

the two eats the sweet fruit, the other one lodks on without 'etftiiig.’ 
(Mnnd. Up., HI, 1. 1.) Similarly in the Giffi the iLotd says: ‘The to«nds 
do not touch Me and I have no ’attachment to the frUit of Katmtis.’ 
U ut U ^ ieitT II 


Adhikarana II. The Eater is Brahman. 

Visaya—ln the Katha Upani§ad We find the Mlowiag vetse: 

^ »Hi w tJr wan; vfinwn;! a; aotr ^ >4h uni 

“He for whom the Bruhmaqas and the Ksatriyas have both become the food, and 
Death is whose sauce, Who then knows where He is.” (kath. tip., f., 2. 25.) 

Doubt : Hero the words “Food” and “Sauce” indicate that there is an 
eater. The doubt arises who is this Eater ? Is it' Firo or is it the diva, 
or is it the Supreme Self ? 

Pfirvapaksa : Tlie Fire is the Eater meant hero, because there is 
nothing specific in that terse which would show that it is not the l^lre 
referred to there, and the question and answer also would indicate the 
same thing. There is a well-knowu SrUti that Fire is the Eater, (B?. Up., 
I, 4. 6.) wfktwn: ii 

Or the Eater may be the Jtva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Si^reme Self, who is 
free from all actions. Moreover, the Sruti itself in another passage declares 
that the diva eats ttie sweet fmit, while the Supreme ^If loofe on Without 
eating. (Mupd. Up., HI., 1. 1 ; Kath. Up., IE, 1,) 
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Therefore the Eater is the Jiva. 

Siddhdnta: To this objection the author answers by the following 

iSiddhftnta Sutra ; 

sflHA I. 2. 9. 

«itii in I ^ 1 i II 

Attft, the Eater is the Supreme. ChaiAchara, the moveable and 

immoveable. GrahanSt, because of His seizing or containing, or taking 

up as food, 

9. The Eater is the Highest Self, because the moveable and the 
immoveable are taken as food.—40, 

COMMENTAHV. 

The Eater can be the Highest Self only, because the eating of the 

whole universe of moveables and immoveables is possible only in the case 
of Brahman. The words BrShmarta and the Ksatriya are merely illustrative, 
and the whole universe sprinkled over by Deatli is referred to here as 

the Food. Such food can have no other Eater than the Supreme Self, 

for DO Jiva can eat the whole universe. The word “sauce or condiment” 
is a thing which, while itself being eaten, causes other things to be eaten. 

Therefore, while the Death itself is consumed, being a condiment as it 
were, it makes other things palatable. Therefore the Bator of the whole 
universe made palatable by Death, can mean only the Lord in His aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must bo taken here to be the Eater. 
Nor is there any validity in [the objection based on the text of tthe Mundaka 
Upani§ad which says that the Lord does not eat and the Jiva alone eats, for 
the prohibition of eating there refers to the eating of the fruit of actions. The 
Lord does not eat the fruit of actions of the Jiva. The Jiva alone oats 
such fruit That text does not mean that the Lord has no specific eating 
of His own, for the Lord has Bis own particular objects of enjoyment; as has 
been explained in the commentary on that voi’se of the Mundakya Upanisad. 

SUTRA I., 2. 10. 

^ iM M n o 11 

Prakaran&t, because of the context Cha, and. 

10. And on account of the context also the Eater is 

Brahman.—41. 
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COMMENTARY 

In the Katha Upani^ad we read ; 

g^rqw i Mig; 

“More subtle than the subtle, greater than the great, the Atmd is hidden in the 
heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Cceator.” 

This shows that the topic is that of the Supreme Self. The force 
of the word “And” in the Sutra is to indicate tfiat the Smvti is also to 
the same effect, as says the Gita : 

Thou art the Eater of worlds, of all that moves and stands ; worthier of reverence 
than the Guru’s Self, there is none like to Thee. 

Adhikarana TIL—The associate in the cave is Brahmav. 

Visaya: In the same Upani^ad, Valli 15, verse 1, we read: 

^ II 

There are the two, drinking their reward in the world of their own works, entered 

into the cave (of tho heart), dwelling on the highest summit (the ether in the heart). 

Ihose who know Brahman call them shade and light ; likewise, those householders who 
l)erform the Trindchiketa sacrifice. 

Doubt : Now this te.Yt clearly refers to the Jiva who enjoys rewards 
of his works together with an associate coupled with it. And is this 
associate either Buddlii or tlie Prana or tho Supremo Self ? 

Piirrapakm : The associate must bo either the Buddhi or the PiAna; 
for they being tho organs of the Jiva and tho instruments of the enjoying, it 
is possible for either of them to drink the “Rta” and thus share in the enjoy¬ 
ment of the fruit of works of the Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 

the Highest Self. Therefore this associate of the Jiva must be either the 

Buddhi or the Prfina, which someliow liave been brought into connection 
with the enjoyment of the fruits of works. 

Siddhdnta : To this prima fade view, the author of the Siitra answers 
by tho next aphorism, stating that the associate of tbe Jiva is the 
Supreme Self. 

sCtra I., 2. 11. 

in U » n ii 

gfl^ Guhfim, in the cavity, in the heart, Pravi§tau, the two who 
entered, Atmanau, the two seifs, ft Hi, because, Tat, that 

Dar^anftt because of being seen (in the other texts also). 
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11. The two who have eatered the heart, are the Jlva-Atman 
and the Parara&tman, ;because such is seen in other texts 
also.—42. 


t'OMMKNTAlfY. 

The two found in the cavity of the heart are the Jtva and the Ijord, 
and not the Buddhi and the Jiva or the F’rSna and the Jiva. 'Why do you 
say so ? For this is seen. Namely, it is seen, that in that section, the 
Individual Self and the Highest Self are spoken of as liaving ettterod into 
the heart. Thus Katha Upanisad, T., 4. 7, shows that the Jiva is in the heart: 

She who is co-born with the spirit. She the Infinity full of Divinity, concealed in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditi or Jiva is the spirit side or pole of creation—manifestation is from matter). 

While Kafha Upanisad, L, 2. 2, shows that the Supreme Self is also in 
the heart : 

II 

The wise leaves behind joy and sorrow, having known the (Sod by the Yoga of 

concentration of Self,—-Him who is difficult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Muktas, the Ancient of Days, 

The word “Hi” or “because” in the Sutra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart. The word “Pibanteu” is in the dual number moaning 
“the two drink while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, thereioro, 
to be undersfood in the same way as the phrase “There go the umbrella- 
bearers,” one of whom only canies the umbrella. Or else this may bo 
explained that both are agents with regard to the drinking, one is the 

direct agent; the other is the causal agent, i.e., to say the Individual Self 

directly drinks, while the Supremo Self causes the individual self to drink, 
Ihe phrase “shade” and “light” indicate the dififereuce between the 
infinite knowledge ef the Lord and the finite knowledge of the Jiva, or 

that the Jiva is bound down to the chain of SamsSra, while the Lord is 
above Samsara- 


.SVTRA I., 2. 12. 

^ m u I II 

Vife^anfit, on account of distinctive qualities. Cha, and. 
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12. Moreover on account of distinctive qualities, the associate of the 
Jiva in the heart is the Supreme Self.—4.3. 


COVMKNTARY 

III this section of the Katlui Upanisad wo find distinctive attributes 
of the Jiva and the Lord alone, sucli as the Jiva is ' represented as the 
one who meditates, and the Lord as the object meditated upon, Jiva as 
the person attaining and the Ijord as the object attained. Tims from verse 
T., 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Tjord is the object of meditation. Kven in the present text 
also, the words “light” and “shade” distinctly point to the fact that 
the Jiva is possessed of small knowledge and the Jjord as having all 
knowledge. Moreover the te.Kt I., J. 3, declares in the passage “know 
the self to be sitting in the chariot” and the body to bo the cliarioteer 
and the passage, “But he who has understanding for Ids charioteer and 
holds tlie reins of the mind, he reaches the end of his journey and that is 
the highest place of Visyu.” This refers to Jiva as that winch attains, and 
the Pararaatman as tliat which is to lie attained. These distinctive attributes 
show that the associate of tlie Jiva is neither PrSna nor Biiddhi but tlie 
Supreme Self. 

Note: We give the whole of the first nine verses of the third Valli here; 

w sfere? i Sr 

^ ii ? ii ar: arnu?!: i atrf^ci^ 

II II 31 sfef3 ua.- 

^ II ^ II I ^I^P^ifarJiaflgTfi II V II 

af'H^rapnq: ugcaig^ar uatur uatr I q?>f^4arrararg?aTr^ ii k ii ar¥g 

%R^i3 usfur i 5i?4f5=acarrRir w^arr^ ik ii aj^^Rarrq. 

ai^siuarc^: ?RIS5^: I U U II « II affg f^^rru^rsf. U^frT 

gjRWJ Wtf I U 3 eTf*R!T|esflfit aiFn^»0> ai sfraj^ II c n f49RurtfSt4f3 uar: 

suTf^rats I ulswH: >u:*n=aT>lu ufiisiiil; ii ^ ii 

1. There are the two (aspects of the Lord) the drinkers of truth, existing in the body 
obtained by good works, both dwelling in the cavity of the heart, in the most highly splen¬ 
did Param (». e., Vdyu). The fcnowers of Brahman and those who perform the five great 
saearifioes and observe the triple Ndchiketa Fire, describe these as shade and the snn. 

2. I know the Lord Vi?pu both as the Spirit in the Nfichiketa Fire, and as the refuge 
of all Hia worshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of Sdihsdra,—the Lord dweUing in the shore opposite to 
Saihsdra (as the World-Spirit directing the Muktas). 

3. Know thou the Jiva Atmd as seated in the Chariot, the body leven as the car; the 
Buddhi, as the driver and Manas as the reins. 
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4. The wise say that the senses are the horses and the objects their roads ; they also 
say that the JLtm£, joined with the senses and the mind (only, but devoid of Buddhi) is 
the sufferer (enjoyer). 

5. But he who is without discrimination, and with Manas out of harmony, his senses 
are always uncontrolled like the unbroken horses of a driver. 

6. But he who discriminates, and has Manas always harmonised, his senses are con¬ 
trolled, like the good horses of the driver. 

7. He who is without discrimination, with the Manas uncontrolled, being always 
impure, never reaches the place, but returns again to the world, 

<V. But he who discriminates, with the Manas always harmonised and (sensesl pure, 
verily he (reaches) that place from which he is not bom again. 

9. But the man who has reason for his charioteer, and holds the reins of Manas, he 
reaches the end of the road, that highest place of Vispu. 

Adhikarmm IV .—The Person in the eye is Brahman. 


Visaya : In tlie Ohhandogya Upanisad (IV, 15, 1-4) wo read : 

II ? II ^q3:ifr !i«!n=3rgef ft 

ii ^ ii ft 

Jiqft n g4 M ii ^ ii gg ? g^ *rrfRt>T ft *irft 5f)>:g ^ 

g4 ^ II VII m qft ^ ^Tg^Rtir- 

ftott fiPS^')sirHg: II i: II ^ g^ >n5i gd^ trfcmwmr ih 

II t II 

Jft gs:=p:^: II II 


I’lFl'EEKTH KII.\ 5 :pA. 

1. He said : This person who is seen in the eye is the Self, (called Vflmana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
person resides in the eye), therefore,* if any one drops melted butter or water on it, it runs 
away on both sides (and does not cling to the eye). 

2. The wise call Him the Saihyadvdma (the most beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 

3. He verily is called Vdraani (the Giver of beauty), because He alone gives buauty to 
all. He who knows Him thus gives beauty to all (beings inferior to Jhimself). 

4. He is also BhSraani (Eesplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

5. Now when such persons die, whether (theii relations) perform their death cere¬ 
monies or not, they go to the plane of the Bay, from the Bay-plane to the Day-plane, from 
the Day-piano to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the six-monthly plane to the Solar plane, from the 
Solar plane to the Lunar plane, from the Lunar plane to the plane of Sarasvatf, (from 
that they reach to the plane of the chief V4yu) who is her Lord and the beloved 
of God. 

6. He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 



Bhd^a] II PAdA, IV ADHIRARiB'A, 8u. 13. 81 

Doubt: The doubt hero arises, whether the person abiding within the 
eye is the reflection of the Self or some Divino Being presiding over the 
organ of sight or tlie Jiva or tlie Supremo Self. 

Ptirvapaksa: The Purvapaksa maintains that it may be tlie reflection 
of the Self, for the te*t refers to tlie person seen as supported by the 
eye, and as directly perceived by a person in the retina of another, therefore, 
it must bo tho reflection of that person as seen in tlie mirror of the eye. 
Or it may bo the presiding Deity of tho organ of tho eye, for wo find 
in Brhadaraiiyaka Upanisad V., 5. 2, such a being described. 

gr^r'qugfsrrii^ ^ 

II ^ II 

Now what is true, that is the Aditya (the sun), the person that dwells in yonder orb, 
and the person in the right eye. These two rest on each other, the former resting with 
his rays in the latter, the latter with his PrSnas (senses) in the former. When the latter 
is on the point of departing this life, he sees that orb as white only and those rays (of 
the sun) do not return to him. 

Or it may be the individual soul or Jiva, for when the soul perceives 
an external object through the eye, it for tho time being comes in contact 
with the organ of tho eye, and so the person in the eye spoken of in this 
Chhandogya text cannot be the Supremo Self, but may be any one of these 
three. 

Siddhdnta : To this the author replies by tho following Siddhanta 
Sutra, demonstrating that tho person within tho eye referred to in this 
text is tho Lord. 


SL’TH.\ I., 2. 13. 

II n ^ I U II 

^<^5(8 Autarah, the being within. 3^%: Upapattolj, because of the 
reasonableness. 

13. The being within tho eye is the Lord, because it is more 
reasonable to construe tho passage as applying to the Supreme Self 
than to anything else.—44. 


COMMENTARY 

The person within the eye can be nothing else than the Supreme 
Self. Why? Because the description is more suitable to the Supreme 
Self than to anything else. Because the attributes like “being the S^f of 
all,” “being Immortal,” “being supremely great” (Brahmatva), “beinif 
11 
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untouched by sin,” “being Sa/hyadrama,” etc., arU applicable only to the 
Supreme Self. 

Note : The attributes of being Vtfmaui or the leader of all and Bhitniani, the All- 
Refulgent, applied to the person in the eye arc appropriate in the case of the Lord alone. 

SUTRA I., 2. 14. 

^ in I ^ n»II 

Stliftnadi, the place and the rest. Vyapadei5at, on account 

of the statement. Cha, and. 

14, And because there is statement in another Upanisad, 
mentioning that the Supreme Self has His abode in places like 
the eye, etc.—45. 

COMMEXTAHV 

In the BvhadSranyaka Upani.sad (III, 7. 18) we read that tl’.e Supreme 
Self has his abode in places like eye, ear, etc. 

4 qe?! quqfJtT U 

II ?«: II 

He who dwells in the eye, and within the eye, whom the eye docs not know, whose 
l)ody the eye is] and who pulls (rules) the eye Avithin, he is thy Self, the puller (ruler) 
AA'ithin, the Immortal. 

Now the puller Avithin the eye, car, etc., by taking His abode in those 

organs, cannot be any one else, but the Suinome Lord. 

SUTRA I., 2, 15. 

II n H n vji 

Sukha, happiness. Viiiista, qualified by or possessing, ^fhqmicl: 

Abhidhiinat, becau.se of tlie description. Eva, alone. =? Cha, and. 

15. And because the text refers only to that person who 

possesses joy, therefore, it must refer to the Supreme Self, and not 
the Jiva, who has not joy but misery.—40. 

UOMAIEXTARy 

In a previous passage of ,the Clihandogya Upanisad (IV., 10. 5) it has 
been said that joy is Brahman and space 9 is Brahman. The Braliman 

who is described in that passage as possessing unlimited joy or bliss, is again 

referred to in this passage, as tlie person dAvelling Avithin the eye. Tliere- 
fore, the context refers to Brahman, and it Avonld bo doing violence to the 
context, if the person Avithin the eye is interpreted to mean a being other 
than the Supremo Self. No doubt, that betAveon the passage stating that 
Brahman is Infinite Joy, and the present passage, there intervenes the 
subsidiary Vidy& called the Agni Vidyii or the science of fire, but as this 
Agni Vidya is subsidiary to Brahma VidyS, it cannot be said to break the 
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context. Therefore, tlie text Brahman is joy (IV, 10. 5.) is connected with 
the present text under discussion (IV, 1.5. I.\ inspito of tiie intervening text 
of Agni Vidyii. 

By using the word Vi^ista In the Sutra, it is indicated that attributes 
like Intelligence, Infinity, etc., refer to Brahman, 

SLTIU I., 2. 16. 

in I H I U II 

Sruta. iieard. Upani§atka, Upani§ad. (lati, way, course. 

Abhidhunat, because of the statement. Cha, and. 

IG. And because there is description given in this passage, 
of the same sort of salvation, obtained by the person who 
worships the person in the eye, as is obtained by persons 

who have heard the Upanisad and worship the Supreme 
Brahman.—47. 

COMME.NTAltV 

In other texts of the Upanisad we hear of the path called the 

Uevayana, on wliicli go the souls of the liberated, who have heard the 
Upanisad and liavo understood tlio mystery of Brahman. This path by 
which the knowers of Braliman go to salvation, is the way by which the 

knower of the person in tlic eyo also goes, for the Teacher Upako^ala 

describes that tlio knower of the person in the eye goes by Dovayana. For 
ho says ; “Tliey go to light, from light to day, etc.” Since the result as 
regards ]\Iukti is the same, both of the person who knows Brahman and of 
liim who knows the person in the eyo ; tliorcfore, the person in the eye and 
Brahman are one and the same. 

The next >Sutra shows that it is not impossible for the above text to mean 
either the reflected Self or the presiding deity of tlie eye or tlie Jiva. 

SUTK-V I., 2. 17. 

% ^^Mi n ^ II 

Anavasthiteh, on account of non-permaneucy of abode. 

Asambhavat, on account of impossibility. ^ Cha, and. «l Na, not 

RR: Itarah, the other. 

17. No other being like the reflected Self, etc., is meant by 
the person in the eye for two reasons : first, because they 

do not have their permanent abode in the eye, and secondly, it is 

impossible for them to possess the attributes described in that 
jassage.—48. 
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COMMENTARY 

Tlio reflected Self, etc., do not always abide within the eye, as a rule, nor 
the attribute like “conditionless Immortality” is applicable to them. 

Note: The reflected Self is seen in the eyo, only when another person is near the 
eye, so this has not permanent al)odc in the eye. Similarly the Sun, the diety of the eye, 
does not dwell in the eye, but his rays only dwell therein. So he also has not his perma¬ 
nent abode in the eye. While the Jiva has his permanent abode in the heart, and not in 
the eye. Thus none of these three can be the person in the eye, for none of them has 
his permanent residence there. Similarly the attributes like Immortality, etc., do not 
apply to these. Therefore, it must mean the Supreme Sdf. 


Adhikarana V .— The Internal Rnler is Brahman. 

Visaya : In the Bfbadfiranyaka Upanisad, wo read (ITL, 7. 18).; “lie 
who dwells in the eye, whom the eye does not know, who rules the eye from 
within is the Self, the Internal ruler, the Immortal.” In that chapter, 
this Internal ruler is mentioned as dwelling in the earth, the water, etc-, 
and ruling them all from within. 

5f n ? ii jfiscg Jiupft n 

ft UVll qufrjR 4)sfJfpP=fd 

ft «nfin5^?»^?fi: ii 

He who dwells in the earth, and within the earth, whom the c.arth does not know, 
whose body the earth is and who pulls (rules) the earth within, he is thy self, the puller 
(ruler) within, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know, 
whose body the water is, and who pulls (rules) the water within, he is thy self, the puller 
(ruler) within, the Immortal. 

He who dwells in fire, and within the fire, whom the fire does not know, whose body 
the fire is, and who pulls (rules) the fire within, he is thy Self, the puller (ruler) within, 
the Immortal. 

Doubt: Now arises the following doubt: 

Is the ruler within, mentioned in the above and similar verses in the 
Brhaddranyaka Upani§ad the Pradhana or the Jiva or the Supreme Self. 

PiirvapaJiSa: The Purvapaksin says ; “The ruler within is Nature, 
for she controls the whole universe* within, and because the cause is always 
found in the effect as interwoven with it. Therefore, the cause is the 
controller of the effect and as the universe has for its cause the PradhSna 
or matter, therefore Pradhdna is meant in this passage. Moreover, this 
Pradhana, though non-intelligent, is said to be the Self or Atman, because 
it is the giver of all happiness, and so figuratively is called Atman, or 
because it is all-pervading; therefore, it is called Atman ; and as it is Eternal, 
it is very appropriately called the Immortal. Or this ruler within may be 
a Jiva. Some highly evolved Yogi, who enters easily into the hearts 
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of others, and with equal case vanishes therefrom, through his 
occult powers, may very well be called the Invisible Inner 
Buler, and the words “Atman” and “Immortal” may also bo veiy appro¬ 
priately applied to such a Jiva, without recourse to figure of speech. 
Therefore, the Ruler within is cither Pradhana or a highly evolved 
Yogin. 

Siddhania : This objection the autliof answers by the following 
Siddlianta Siitra, declaring therein, that the ruler within is the Supreme 
Self and not Prakpti or Jiva : 


SUTRA t., 2. 18. 

IM I ^ H II 

AntarySmi, the ruler within. Adhidaivadisu, in the 

Devas, etc, Tat, Ilis. w Dharma, attributes. Vyapadei^at, 

because of the statement. 

18. The ruler within referred to, in the Upanisad, in respect 
to the Nature Forces like earth, etc., is the Supreme Self, 
because His attributes are distinctly pointed out in that chapter of 
the Upanisad.—49. 


COJDIE.\T.URY 

The ruler within spoken of in the Brhadaranyaka Upanisad verses as 
ruling from within, the Nature forces, like the earth, air, winter, etc., and the 
psychic forces like mind, senses, etc., can bo none else than the Supreme 
Lord, for the attributes of the Inner Euler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells w’ithin these natural forces, 
but is not known by them, while He knows these forces, controls them 
and pervades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Lord, and cannot belong to matter, 
or to any individual soul how high soever. 


SLTR.V I., 2, 19. 

H ^ mi in u I H II 

5T Na, not. Cha, and. ruilr SmMa, taught in Smvti only, namely the 
Pradhtina and the Jiva, all that is not Srnti is Smyti, namely, everything else 
than AntarySmin. Wthi-qli A-tat-dharma=not-its-qualities, i.e., not Pradhana’s 
qualities, AbhilSpat, because of the declaration. 

19. The Autary^min is not the Pradhana or Jiva, etc., 
because there is a declaration of qualities not belonging to 
them.—60. 
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co.m:mkxtahv 

For the reasons already given, the Smarta, the tiling not mentioned in the 
ciruti passage of the Bvliadtoinyaka Upanisad, but in the Smyti, namely, 
the root of matter, etc., is not the Inner Ruler, because the text describes 
attributes which cannot belong to matter or Jiva. The attributes like 
the following are mentioned therein : which cannot pos.sibly belong to 
matter or Jiva : 

^5?! SETsarer: sflaisnefr f^Rtrar 

fsRn^«r a i 

Unpcrceived but perceiving, unheard but hearing, unknown but knowing. 'I’herc 
is no other seer but he ; there is no other hearer but he ; there is no other perceiver 
l)ut he ; there is no other knower but he. This is thy Self, the Ruler within, the 
Immortal. Every thing else is of evil (Br. Up., III., 7. 2'X). 

Every thing else than the Antaiyamin is Smurta, namely, a tiling not 
specifically mentioned in tlie above Antaiyamin passage. For the attributes 
like tlic hearer of all, etc., cannot belong either to the Pradluina or the Jiva. 

srrK.t I., 2. 20. 

^ in R i h <> ii 

Siirira, the embodied, the individual self of a Yogin. ^ C^ha, and. 

Ubhayc, the botli, namely, botli the Kanvas and the ^Madliyaudinas. 

Api, even, also, ff Hi, because, llhcdcna, by dillcrenco. Euam, tl.is, 
namely, the Antaryamin. Adhiyate, read, speak of. 

20. The soul of the Yogiii is not the Antavyaniin, because both 
recensions read it as different from it.—51. 


COMJIEXTARY 

Tlic word “not” of the preceding Siitra is understood hero also. 
For the reasons already given, the soul of an advanced Yogin also, 
cannot bo the Antaryfimin of this passage. Because both the Kanvas 
and the Madhyandinas read, in their respective recensions, this Antaryft- 
min, as different from the soul of the Yogin. The Kanvas read “Yo 
vijhanam antaro yamayati”: “Ho who dwells in the Vijnana, namely, 
the Jjviitman, and controls the Jiva.” The Madhyandinas read : “Yah 
fitmSnam antaro yamoyati,” “he who dwells in the Self, and controls the 
Self.” Thorefoi’c the Ruler within is Hari alone. The Subfila Upanisad, more¬ 
over, states directly that Iho PradbUna and the Jiva constitute the body 
of the Highest Lord. For it says that he has the earth, water, fire, wind. 
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ether, the Avyakta (Pradhitna) and the Aksara (Jiva) as his body: “He, 
the Inner Self of all, the divine One, the One God Narayana.” The text 
of the Subala is : 

5T II 

Within the body, placed in the cavity, the Unborn, the One, the Eternal, whose body 
ig the earth, who moves within the earth, whom the earth does not know, etc. 


Adhikarana VI .— The Aksara is Brahman. 

Visaya : In tlie Hiiiidaka Upauisad, wo read : 

i 

'I'hc higher knowledge is that by which the Indestructible is apprehended. That 
which cannot be seen, nor seized, which has no genus or species, no eyes nor cars, no hands 
nor feet, the eternal, the omnipresent, the infinitesimal, that which is [imperishable, that 
it is which the tvisc regard as the source of all beings. (Mund. Up., 1.. 1. G.) 

3^! H ^rar^if^d I ufuti: n: ii ^ ii 

Th.at heavenly person is without body, is both without and within, not produced, 
without breath, and without mind, pure, higher than the high Imperishable (Mund. 
Up., II, 1. 2). 

Douht : Here arises lliis doubt : Are tlioso two soutoiicos descrip¬ 
tive of tlie Prakfti and tlie Purusa of the 8aiiikliyas respectively, or 
whether both denote the Higliost Self, only ? 

I^irmpal.m : Tlie Puravaiiaksin maintains that tlie first refers to the 
I’rakrti, because it enumerates attributes all of wliich are applicable to 
matter, and none of them contain attributes sucli as seer, etc., wliicli 
would denote an intelligent being. Iloreover, the word iToni, translated 
as source, denotes .also tlie material cause of anything ; and tlierefore, the 
Imperishable or Aksara of that passage in Pradhana or Prak^ti. While 
liigher than tlie high Imperishable of tlie second passage is the Individual 
Self, wliicli is liigher than Prakyti, which is also called Imperishable, but 
undergoes all modifications. Therefore, the two Imperishables of these 
two jiassages, denots the Pradhana and the individual soul respectively. 

SUldhdnnla : This prima facie view is set aside by the next Siitra. 


srTR.v I., 2. 21. 

in IHI H m 
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AdvSyatva, Invisibility. A.di, and the rest, beginning with. 
goRis Ounakalj, one wlio possesses the quality. Adysyatvadi-gunakah, being 
that wliich possesses the qualities of invisibility, etc. Dharraokteli, 

because of the raontiou of attributes. 

21. The being possc.ssing the qualities of invisibility, etc., is no 
other than the Highest Self for the text declares attributes which belong 
to the Highest Self only.—52. 


C'OMJrH.VT \T?Y 

In both those passages, tliat winch possesses tlie attributes of 
invisibility, etc., must bo understood to be the Higliest Self, because tlioy 
iiientioii qualities which belong to Him alone. Thus Jiun^aka Upanisad 
I, 1. n, says : 

From him who perceives all and who knows all, whoso brooding (penance) consists 
of knowledge, from him (the highest Brahman) is born that Brahman name, form and 
matter (food). 

The attributes like All-knowing, etc., belong only to the Highest Self 
alone. Similarly, tlto attributes like “lieaveuly,” “formle.ss person” of II, 
1. 2, are appropriate regarding Him alone. 

The section also, in which these passages occur, relates to tlie Higliest 
knowledge or Paravidytl, so also it must refer to Brahman and not to 
Pradhana or Jiva. 


SUTRA I, 2. 22. 

II u I II 

Vi!5o.s«na, distinction, qualifying attribute, such as Omniscient, etc., 
Bhoda-vyapade^abhyam, by pointing out of difference, sucli as the 
Heavenly person, etc. Cha, and ^ Na, not. Ifcarau, the other two, 
the matter and the soul, tlie Prakyti and the Puru§a of the SHiiikhyas. 

22. The distinctive attributes (like Omniscient, etc., differentiates 
the Highest Imperishable from the Lower Imperishable called the 
Pradhana), while the pointed references to him (as the Heavenly Person, 
without body, etc.) differentiates Him (from the other person called the 
Jtva), therefore, none of these two is intended in those two passages.—5.3. 

COJUMEXTARY 

In those two passages, the reference is not to the Prakyti and Purusa 
because there is a distinction as well as a difference mentioned therein. 
The section distinguishes the Aksara which is the source of all, from the 
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Pradhfina, by the specific opitiiots of Oiniiiscioot, etc., and differentiates 
this Aksara from the individual soul, by the attributes like “Heavenly Person, 
witliout body,” etc. Therefore, in both these passages, the Iligliest Self, the 
Cause of all, has been described, and must be so understood. 

SUTU.V I., 2. 23. 

II \ u I II 

Rilpa, form, Upany.asat, because of the mention, because of 

the imagining. ^ Cha, and. 

23. And because a form has been declared, with regard to 
this Imperishable, therefore, it must refer to the Lord and not to 
the Jtva.—54. 

COMMENTARY 

In verse III., 1. 3. of tlio Mundaka Up.anisad, a form has been described 
which is the specific form of the bord ; therefore, the Aksara, the source of 
all beings, whose form is so described must be the Ijord. That verse is as 
follows : 

3’rq'n^ ^33 

TO II 

When the seer sees the golden coloured Creator and Lord of all the worlds, as the 
person who is the source of Rrahraa, then he is wise and shaking off good and evil, he 
reaches the highest similarity free from p.assion8. 

The form tlms described is neitlier of Prakrti nor of the Jiva. 

But liow do you know that this golden-coloured form is of the Lord 
alone, and not of anything else ? This question is answered by the ne.vt 
Sutra: 

SL'TJt.v I., 2. 24. 

R^TOii ? I I II 

Prakaranat, because of the conte.xt. 

24. Tlio context also shows that the form above described, i.s 
that of the Lord and not of any inferior entity.—55. 

COMMENTARY 

The Smrti also explains this text as referring to the Lord. Thus the 
Visnu Puraija (VI., 5. 6.5. etc.) says : 

K wpsiltjt fRi: I || fI?15JrgWTO- 

^5=c!ui3in5jRn:i qiftrinsiraugifl:. ii fig ulns ^ i 

jrt: uI qj?}: il ^ w® qw mih I 

ff? fssflfl; qw q^^g i wq? qtjnrjm: i qi^qit 

II qq Riqf^qT^^q ^laqq fteg u'?qq: i qrrqW q<iT!=q?i 

qqt»Big ii 


12 
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The Srutis of the Atharranas in the Mundaka Upanisad declare that two sciences ought 
to be known, the highest or the ParS Vidyd by which the Imperishable is reached, and 
the Apard Vidyd consisting of Rgveda, etc. This Imperishable is unmanifest, without 
decay. Inconceivable, Unborn, Unchangeable, Indefinable, without hands and feet, without 
form. All-powerful, All-pervading, Eternal, Source of all beings, without cause, pervading 
everything else, not pervaded by anything, from whom every thing proceeds; that verity 
the wise see; that is Brahman, that is the supreme goal, that ought to be meditated upon 
by all, who desire emancipation. That which the Sruti declares as the highest seat of 
Vispu is this subtle Brahman. He is known by the terra Bhagavat, and this Imperishable 
is the essential form of the Highest Self. The term Bhagavat denotes this first Imperishable 
Self. Thus the essence of the human soul has been described. The .liva that knows this 
Supremo Truth, knows the Highest Truth, all other Truth is lower knowledge and falls 
under the head of Trmvidyd. 


Adhilcarana VII .— VaUvanara is Brahman. 

Visaya: In tho Chliaiidogya Upanisad, P’ifth Adhyaya, wo read as 

follows: 

EI.KVENTll KHANOA 

Hfuniai g ?nrgi ii ? ii f 

BRjcflnnicmg 

II ^ H B f B»^r3[qis=^fiK tnfgJf BfiBrai b 

ii ^ ii ttrg riqr^RqqRrq q>%er; 

BRRftgHicJtTB fi=3B:!}rn=Ei{i^Rr fi^^i^p-g: ii v ii f 

Tqufifti B f aitl: B^fR 3^1=^ BBq^ B B BBTt BIBI- 

BlfBlPf BB?i ^ BBB5B fRt II V II ^ 5^3^ 'Iqf^B Ib 

B\BtRR^%B B»:a?ffi5lfq ^ II K II BIB, flBTB Bmq: qfilBBilSpftfB 

?r ? BrBcqRB: qfBBBirift BIB^ figiBl^piB II « II 

IBBS: II ?ni 
ELEVENTH KHAyOA 

1. Prdchtnasdla, son of Upamanyu, Satyayajfla, son of Pulusa, ludradyumna, son of 
Bhallava, Jana, son of 8arkardksa, and Budila, son of Asvatarasva, these five great sacri- 
ficers and great scholars met once together and held a discussion as to “who is our Self 
the Lord to be worshipped) and what is Brahman.” 

2. They decided (to go to Udddlaka, saying) : “Sirs, there is that Udddlaka, son of 
Aruna, who at present knows brat this Atman called Vaisviinara. Well, let us go to him.” 
So they went to him. 

3. But he decided: “Those great sacrlficcrs and scholars will put questions to me ] 
and I cannot tell them all: therefore, let me recommend another teacher to them.” 

4. He said to them ; “Sirs, Asvapati, King of Kekaya, knows at present best this 
Atman called Vaisv4nara. Well let us go to him.” They went to him. 
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5. When they arrived, the king caused proper honours to be paid to each of them 
separately. In the morning after leaving his bed, he said to them ; “(What mak^ you 
come here ? Are you troubled by bad men ? But there are no such people in this land). 
In my kingdom there is no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less an adulteress. (But if you have come to get wealth, then stay for) 
I am going to perform a sacrifice. Sirs ; and I shall give you. Sirs, as much wealth as I 
give to each Rlvij priest. So stay here, please.” 

6. They replied : “May (your honour) tell (us) through what means a man may attain 
(release); You know at present the Supreme Self Vaisvdnara. Tell us that.” 

7. He said to them, “1 shall give you an answer to-morrow.” They went again to him 
next morning, with sacrificial fuel in their hands. And he without ceremony, said this 
to them. 

q m ii ? ii 'rs[=!?Ri 

It ^ II 


II II 


TWKUTir KHANDA 

1. “Aupamanyava! Under what name dost thou worship the Lord VaisvfJnara 7” He 
replied: “As Dyu only (sportful), O holy king,” he said. “The Lord Vaisvdnara that thou 
worshippest is called Sutejas. Therefore, in thy house there are seen sons, grandsons and 
great-grandsons. 

2. Therefore, thou catest food (i. e., art healthy) and scest pleasant objects (pros¬ 
perous). Whoever worships thus that Lord Vaisvdnara becomes healthy and prosperous, 
and has Vedic glory in his house. But this (Dyu) is only the head of the Lord, and 
thus your head would have fallen (In a discussion) if you had not come to me.” 

m =B c^nirJiTTrgqre?! 

% ?rrftiT ft iigt it ? ii 

qiRft fsiqJi'cJia fsi4 ft tf 

sif^ ii r ii 

II ?Ui 

THIRTEENTH KHAXHA 

1. Then he said to Satyayajna Paulusi : “O thou eternally elect 1 under what name 
dost thou worship the Lord Vaisvdnara ?” He replied, “As Aditya (the Lord in the sun 
and attracting all) : O holy king I” He said, the Ijord Vaisvdnara that thou worshippest 
is called Visvarfipa, the All-seeing. Therefore, in thy house is seen much 'and manifold 
wealth. 

2. There are cars yoked with pairs of mules, slaves and jewels. Thou art, therefore, 
healthy and prosperous. Whoever worships thus that Lord Vaisvdnara, becomes healthy 
and is prosperous and has Vedic glory in his house. That, however, is bat the eye of the 
Lord. You would have become blind, if you had not come to me.” 
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^^ifm 4: cWiffTRS'd^H ?Rr ^3^ 

^ jsjr^fcJTF ^^5id 4 iw«i^dsg?if5=a I! ? II 

'?rf«E*f^ <i?q:fe fH«TOT«m fst4 »r®^4« f% g ^a^^iHRiTR 

nu!!?f^ 'STIcJR JFHfiP!?! II II 

<ihr: II ?v II 

FOUKTEKNTU KlIANDA 

]. Then ho said to Iiidradynmna Bhdilavcya : “O VaiyAghrapadya! Under what 
name dost thou w'orship the Tjord Vaisvilnara ?” tfc replied : “As Vayn (the I-ord in 
Vdyu and called knowledge-life), O holy king 1” He said : “The Lord which yon 
meditate on is the Lord Vaisvitnara, called Prthagvarlma (the unusual, the mysterious). 
Therefore, offerings come to you in mysterious ways and rows of cars follow you. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus the liOrd 
Vaisvdnara becomes healty and prosperous : has Vedic glory in his house. That, however, 
is but the breath of the Lord, and your breath would have left you, if you had not 
come to me.” 

^*t 4i 

■auem 4r tisisn ^ ^ ii ? ii 

Tfzffd fiiq' ^IRJl 

tlfcT stpiPt^g ?f?r II II 

13=^?!: tgjR: II Ik. II 

FtlTEUNTII KIIAXDA 

‘Then he said to .Tana : ‘O S^rkardksya 1 Under what name dost thou worship the 
Txjrd Vaisvdnara ?” He replied : “As 5.kdsa (.\ll-light and support of ether) : O holy 
king.” He said : “The Tjord that thou worshippest is the Ix)rd Vaisvdnara called Bahula 
(full). Therefore, you arc full of offspring and wealth. 

2. Therefore thou art healthy .and prosperous. Whoever worships thus the T^ord 
Vaisvdnara, becomes healthy and prosperous and has Vedic glory in his house. That, how¬ 
ever, is but the trunk of the Lord, and your trunk would have perished, if you had not 
come to me.” 

% v^»neJTRg<imT 

% TfJUTRl ^ rWIctIRg^T=% gfemsife II I II JRfjffli 

fsw ^ jj q?fiiqBif<B;i q^wiiRgqi^ ^nvnii 

qfer fftqm JBnfRssg n q n 

ffff II ?Ul 

SrXTEBOTH KHA^IDA 

1. Then he said to Budila Asvatarasvi: “O Vaiydghrapadya 1 Under what name dost 
thou worship the Lord Yaisvdnara ?” He replied, “As Apas (the Lord pervading the water 
and called Apas or All-pervading”) : O holy king.” He said, “The Lord that thou worship- 
pest is the Lord Vaisvdnara called Eayi /'the delight maker). Therefore, thou art 
wealthy and douiishing. 
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2. Therefore, thou art healthy and prosperous. Whoever worships thus that lx)rd 
Vaisvitnara becomes healthy and prosperous, and has Vedic gloi 7 in his house. That, 
however, is but the loins of the Lord : and your loins would have broken if you had not 
come to me.” 

jiRreirUT A smtjT ^ ii ? ii 

iRr #tqT=^ ^ sqF^fT^ctr flinfts?T n ^ n 

?ffr €11?: II II 


SKVKNTKK.NTII KllAXDA 

1. Then he said to IJdditlaka Aruni, “O Gautama 1 Under what name dost thou wor¬ 
ship the liOrd VaisvSnara ?” He replied as Prthivi (the Lord suporting the earth, and 
called so because He is vast), O holy king.” He said : “The Lord that thou worshippest, 
is the Lord Vai.svAnara called Pratis^hd (firm stay). Therefore, thou standcst firm with 
offspring and cattle. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisvanara becomes healthy and prosperous, and has Vedic glory in his house. Those, 
however, are but the feet of the Lord, and your feet would have given way, if you had 
not come to me.” 

fq»iTfiJnRR ^?3T?5cgqi# € ii Mi ??? ? 

?fq5^q qiqig^ qft'lq? nilq^ft ?^smi?!4q€? qTreqrniqrftj?: ii \ ii 

€??: II ?=: II 


KHillTKKX'ra KIIAXDA 

1. Then he said to all six of them : “Now you verily knowing this Vaisvinara Lord 
as if many, cat your food (f. c., have got your small reward). But ho who worships this 
Lord Vaisvanara as of the size of heart and at the same time limitless, he eats food in 
all worlds, in all beings, and in all seifs. 

2. Verily of that Lord Vaisvanara, the head is the Good Energy (of thought), the 
eye is All-seeing, the breath is All-moving, the trunk is the Space containing All, the 
bladder is the Bayi (matter in the Astral), the feet, the earth ; the chest, the altar ; the 
hairs, the grass ; the heart, the Gdrhapatya fire, the mind is the Anvdhi!rya-fire, and the 
mouth the Shavaniya-fire. 

5i«itmi»r^qi«>tflq^ Bqi q«uTiin5^ ^qicstmiR ii ? ii 

<jRiRr ^e2rcert ii^5=€ 

gatfer sR^r ii h ii 

q?5rq5^5i%J €??: II 11 
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[Oovinda 


NtNCTKESTIt KlUyD.V 

1. At the time of catin;;, the first morsel that is taken should bo considered as a 
Homa material. The first oblation that he offers let him do so with the Mantra “Pri^idya 
Svdhii.” Then Pritna is satisfied. 

2. When the PriSna is satisfied, the eye is satisfied ; when the eye is satisfied, the sun 
is satisfied ; when the sun is satisfied, the consort of Vttyu (Dyaii) is satisfied ; when the 
consort of Vityu is satisfied, the Lord of Wisdom and Bliss is satisfied. The |Dyau (consort 
of Vityu) and sun rule (the Eastern Gate). When he, the Lord is satisfied, then follows the 
satisfaction of the sacrificer, with his offspring, and cattle, and the gets health, and energy 
and intellectual splendour. 

^ ff'r ii ? ii ^1% 

ci?3?TggfH 95tqi ii ^ ii 

ifcT f^?f: II Ro ll 


TWEXl'ICTn KIIANDA 

1. Then when he offers the second oblation let him offer it saying , “Vydnaya SvShS.' 
The VySna is satisfied. 

2. When the Vyana is satisfied, the Ear is satisfied ; when the car is satisfied, the 
Moon is satisfied : when the moon is satisfied, the consort of Vityu (l)is) is satisfied, when 
the consort of Vdyu is satisfied, the Lord of Wisdom and Bliss (Vayu) is satisfied. The 
(Dis) consort of Vdyu and the Moon rule (the Southern Gate). When the Jjord is satisfied, 
then the sacrificer is satisfied, along with his offspring and cal tie, and he gets magnani¬ 
mity, bliss and Vedic splendour. 

m ?)i ^q-i^qpqiif ?qi%^qrJi?gWT[^ 11 ? || qjqr^ gcqf?[ qiqgcqfg 

g^^fg gwrgr qfrqss^ 

g5^i35fa gcfffg siggi ^ei ii r ii 

ishtss ii Rl ii 

TWENTY-rmST KIIANDA 

1. Then when he offers tie third oblation let him offer it saying, “ApdnSya Srdhd.” 
The Ap^na is satisfied. 

2. When the Apdna is satisfied, the speech is satisfied ; when the speech is satisfied, 
the fire b satisfied, when the fire is satisfied the Prthivi b satisfied ; when the Prthivi b 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Prthivi and fire rule (the Western 
Gate). When that Lord is satisfied then the sacrificer is satisfied, along with his offspring 
and cattle, with health, energy and intellectual splendour. 

qfq gt =g§«<f -gsffRiT wi\fg ii ? ii 

gcff'g q^fq^gcqf^ q^ geg^ gofeffi 

g^gragfa g=qf^ sram qgfinwig ii r ii 

s(i%; sir®* II RR II 
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TWKSTY-SEUOND ICHASDA 

1. Then when he offers the fourth oblation, let him offer it saying, ‘Samtfnfiya Svdhfi.” 
Thus the Bamlna is satisfied. 

2. When the Sam:lna is satisfied, the mind is satisfied ; when the mind is satisfied, 
Indra is satisfied ; when fndra is satisfied, Vidyut (thj consort of Vityu) is satisfied ; when 
the consort of Vityu is satisfied, the Lord of Wisdom and Bliss is satisfied. Vidyut (the 
consort of VSyu) and Indra rule (the Northern (late). When the Lord is satisfied, then the 
sacrificer is satisfied, along with his offspring and cattle, with health, energy and intellec¬ 
tual splendour. 

m *rf iprat 11 i II 

II R 11 

?Rt II \\ II 

TWEN'TY-TUIRU KU.VXIU 

1. Then when he offers the fifth oblation, let him offer it saying, ‘'UdSnitya Hvdhd.” 
Then the Uddna is satisfied. 

2. When the Uditna is satisfied, the Vityu is s.atisfied, when the Vftyu is satisfied, the 
Akitsa LS satisfied, the Lord of Wisdom and Bliss is satisfied. The V5yu and Ak£sa rule 
(the tJentral or Upper Gate). When the Lord is satisfied, then the sacrificer is satisfied, 
along with his offspring and cattle, with energy and intellectual splendour. 

e IfTf^if^ 11 ? ii ^*121 

fp=q ?T% 51>%3 <1^3 fF^flrfig P 21^ II ^ U 

fl? 2 r g# 'TF'TiJis 51152% 21 11 ? 11 

2tH if^jr 21(31 Bfdc <12:31(^1 gi«i> icgfiiA^gqrgei ?Rt 11 !< 11 

=^ 3 flii: gir?: 11 gy 11 

TWENTY-FOURTH KllANDA 

1. Ho who, not knowing this Lord VaisvSoara offers an Agnihotra, he isllikc unto that 
person who removing the live-coals, offers libations on dead ashes. 

2. But he who knowing that Lord, thus offers an Agnihotra, ho offers in fact oblation 
to all the souls animating all bodies in all worlds. 

.1. As the tuft of the Isikil reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

4. Therefore, indeed, if such a knower gives what is left of his food to a Ghand^la 
oven, it would bo offered in the VaisvAnara Self of the ChandSla. 

5. On this is the following stanza: As here the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

In the Chhandogya Upanisad, V., 11. 1, we read “what is our Self, what is 
Brahman” and again V, 11. 6, “You know at present that Vai^vanara Self, 
tell us that” and further on V, 18. 1, “But he who meditates on the 
YaiSvanara Self as span long, he eats food iu all worlds, in all beings, 
in all Selfs,” (Chh. Up., V, 11. 6 and V, 18. 1). Further'i on we find a des¬ 
cription of tliis VaifivSnara fire in the following terms (Chh. Up., V.fl8. 2, etc.); 
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“Of that Self called A\ai4vanara the head is called the Sutejas, the eye is 
ViSva-nlpa, the breath is Prthakvartma, etc. 

Doubt : Now the doubt arises, what is this Vai^vilnara fire ? Is it 
the fire, by which the food that is eaten is digested, or is it the Divinity 
called Agni, the presiding deity of tire, or is it the elemental fire, or is 

it Lord Visnu ? For V'^aii^anara is used in all these four senses, and since 

it is a coniinon term its meaning is not well defined, and may mean any 

one of tliese four things. To this objection tlie ne.vt Sutra gives the 

following reply : 

sn'R\ 1., 2. 25. 

in \ \ wxw 

Vai^vanaralj, the (Ood called) VaiSvSnara. The term Vai^vanara 
denotes Drahman. He who contains all men. eWTt’iI Sadharana, common. 
Sabda, term or word. Vi^esat, because of the distinction. 

25. The term Vaisviluara in the Clihiliidogya passage V, 11. G., 
and 18. 1., doiioto.s the Supreme Self, because this common term 
Vaisvanara is (pralitied by epithets Avhich are distinctive attributes of 
the Lord.—5G. 


COMMENT A KY 

Tlie Vaisvanara of the Chhilndagya Upanisad passage denotes Visnu, because 
the common term is qualified there by the attributes of Visnu. Tlie sense 
is tins, that though this word Vaisvanara is used in tliose passages as a 

general term, yet it denotes Visnu. Because special terms like “heaven 
is its head,” etc, when qualifying tliis Vaisvanara, restrict its scope to 
Visnu. As the common terms Atman and Brahman are restricted to 
Visnu. Moreover, the result which a person gets from the knowledge 
of VaiSvSnara is such as can only bo obtained from the knowledge of 
Visnu. Thus tliat te.vt says, “As the fibres of the IsikS reed when thrown 
into the fire, are burnt, thus all liis sins are burnt’” (V, 18. 1., and 24. 3). 
Now the burning of sins, is a distinctive mark of Visnu, for no one can 

burn away sins but Ho. Therefore, VaiAvanara means Vi§nu. Moreover, 

etymologically also, the word Vaisvanara may mean Visnu; for it is 

composed of two words Vi^va meaning “all,” and Nara meaning “man 
namely, “Ho who contains all men within himself” and such a Being is 
Visnu. 

scTRA I., 2. 26, 

11 n H I 11 

WMRR*!. SmaryarnSnam, mentioned in Sinvti, Anumauam, infer¬ 

ence. Syat, may be. Iti, because. 
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26. The Smrti text may also he an inferential mark of the 
Vaisvhnara being the Highest Self-^57. 

COMMENTAHT 

The word “Iti” denotes a reason. In the Bhagavad Gtta, (X.Y, 14) 
the word Vai^ranara is expressly applied to the Lord, 
snftrsif “I, having become Vaifivanara, take possession of the 

bodies of breathing things.” Hero a truth about Visnu is declared, in 
a Smrti passage, and from it we may infer that the VaiSvanara VidyE 
taught in the Chhandogya Upanisjad also refers to 'this mystery of Vi§iiu. 
Hence Vai^vSnara is Vi.?nu. 

In the next Siitra, the author removes the doubt, that the VaiSvanara 
may denote the gastric fire. 


siJTRA r, 2. 27. 

II n 1 II 

Sabdadibhyab, on account of the words, etc., Antar, within. 

Pratisthanat, because of abiding, w Cha, and Neli, not so. 

Chet, if. *1 Na, not. ?wr Tatiia, thus, ffe Dr§ti, meditation on Vigpu. 

Upade^at, because of being taught. Asambhavat, because of im¬ 
possibility. Purusa-vidham, having the shape of a man. '*ri^ .Api, 

also. Cha enam, and Him. Adhlyate, they road. 

27. If it be objected that Vaisvandra cannot be Vison, because 
there are express words stating otherwise, and because it is described 
as.abiding within the body of man, we say, no; because meditation 
on VisQU is thus taught: because it is impossible that it should denote 
anything else in this passage ; and lastly, because they describe Him 
as haying the shape of a man—58. 

COMMEKTARY 

An objector says : VaiSvdnara cannot be Visnu, for two reasons, 
first, there is an express text saying that Vai^vdnara is fire ; and secondly, 
it is described as abiding within the body, and performing some func¬ 
tions therein. For says the text : “Ayam. Agnir VaiSvdnarahf”' this 
Fire (is) Vai^vSnara. Here the' two words “Agni” and ^ “Vai^vdpard” 
are shown in case' of appositioa^ Moreover, in the section under (^(ispussidn 
we find “the heart is the GIrhapatya’ fire, etc., (Cjhh! . Up., 'V,, 18..;2l). 
It represents the VaiSvanara fire as abiding Within fhe tieart^ aiid 

13 
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cbnstitdtirig a triafl of sacred fires. Moreover, farther on it is shown that 
this VaiSvSnara is the fire on the alter of the heart, in which internal offer¬ 
ings to Praiias are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons VaiSvSnara 
is not Vi§nu. 

The present Sfltra answers all these objections. The Vai^vSnara 
is not the gastric fire, because Vi§nu is described as such, in order to teach 
meditation on Him, in the form of Internal Fire. If it meant the gastric 
fire, then the description of the heaven, etc., being its head, would be in¬ 
appropriate. So also the Vajasaneya Brahmana declares: H 

3?^ 3^s^: afWId “He who knows this Agni Vaifiva* 

nara, shaped like a man, abiding within man.” (Satapatha Br., X., G. 1. 11). 
If it meant the gastric fire, it would no doubt harmonise with the des¬ 

cription as abiding within man, but the further description that it has 
the shape of man, would not be congruous. While in the case of Visnu, 
both descriptions become harmonious. 

Next the author sets aside the view, that VaiSvanara of this passage 
means the Devata called Agni, or the elemental fire. 

sOtba ), 2. 28. 

II n H I II 

Ata eva, therefore, for this reason also, n Na, not Bevata, 

the presiding deity of fire. Bhutam, the element of fire. ^ Cha, and. 

28. For the same reason Vaisvanara is not the presiding deity 
of fire, nor the element fire—59. 

COMMENT AHY 

An objector says: The presiding deity of fire is a mighty being, 
po^essing great lordliness, power, and heaven, etc., may very appropriately 
be its head and other members, and therefore the passage may very well 
apply to him. It may also apply to the elemental fire also. Thus the follow¬ 
ing Mantra of the Veda shows that Agni also possesses the same 
attributes (1^ Veda, X, 88. 3): 
mgsn «i^uiin«raR 

Who in the form of sun pervades the earth, the heaven and the interspace, that 
Fire, etc. 

To this objection, we rOpIy, that for the reasons already given 
Vai^vftnara is not the deity of fire, nor the elemental fire, but the Supreme 
Brahman. No doubt, in the Iffantra above quoted, Agni is spoken of in 
very high terms, but they are mere words of praise and should not be 
taken in their literal sense. 
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Note: We rather think that Agni praised in hymn 88 of Book X of the ^ Veda 
may very well mean the Supreme Lord or BKs first begotten, the Anointed, the Primal 
Sacrifice. 

The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word Vai^vftnara. This is the opinion of Jaimini 
and the author mentions it in the next Sutra* 

SUTRA I., 2. 29. 

in I ^ I U II 

Sfik^fit, directly. Api, also. Avirodham, no objection ; 

no contradiction. Jaiminib, the sage Jamini. 

29. Jaimini is of opinion that the word “Agni” directly may denote 
the Supreme Brahman, without any contradiction.—60. 

COMMENTARY 

As the word Vai^vfinara literally means “He to whom belong all 
men,” or “who is the leader (Nara) of all (Vi4va),” so the word Agni and 
similar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the root “Agi” to go ; with the suffix ‘Ni.’ wfh* 

Agni thus means : “He who leads others” or “who gives birth to all 
others.” Angayati iti agnilj : “the producer or generator of all,” or 
Agre nayati iti agnib. Therefore, etymologically the word Agni means 
Vi§nu, and so there is no contradiction in the phrase “Agnib vaiSvSaara”; 
for both mean the same thing. 

In the above passage of the Chhandogya TJpanii^ad under discussion, 
Agni vai^vfinara is described as having the size of a span. How can the 
non-limited Brahman be limited by the measure of a Prfide&i or a span ? 
To this objection the author answers by the following Sutras: 

SUTRA I., 2. 30. 

II U ^ I Xo II 

Abhivyakteb, because of manifestation Iti, thus 
ASmarathyab, the sage Afimarathya. 

30. The sage Asmarathyah is of opinion that Vaisvdnara 
is represented as having the measure of a span, because thus 
He manifests himself in the heart of His devotees in 
meditation.—&1. 

COMMENTARY 

The devotees who meditate on Brahman in their heart as having the size 
of a span, see him of that size, because He manifests himself to them jn 
that form. This is the opinion of A^marathya. 
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[Oovinda 


suTiu I., 2. 31. 

5n^: in I ^ I ^ 

Anusmytelj, because of remembering or meditating, Iti, thus, 
B&daril}, the sage B&dari. 

31. The sage Badari is of opinion that this measure of a span is a 
mental device, to facilitate meditation.—62. 


COMMENTARY 

The size of the heart is that of a span, and as Brahman is meditated 
as abiding in the lotus of the heart, the man involuntarily associates him 
with the size of a span. This mental association or suggestion or Anusmfti 
is the cause why Brahman is called IVadeSa Matra, the measure of a span. 
This is the opinion of BSdari. 

SUTRA I., 2. 32. 

ii ? U ii 

Sampatteh, because of lordliness or majesty, Iti, thus, 
Jaminih. the sage Jaimini. ewt TathS, in his way. ft Hi, because. 
Dar^ayati, (the Sruti) shows. 

32. According to Jaimini the Brahman is said to be of the 
measure of a span, on account of His mysterious powers, and 
because the Sruti, in other passages, shows that the Lord possesses 
such powers.—63, 

COMMENTARY 

Though the Lord is all-pervading, yet He is said to have the size 
of a span, because of His Sampatti or lordliness and possessing inconceivable 
mysterious power, by which He can appear as such, and this span-body 
does not limit or condition Him. This is the opinion of Jaimini. The 
reason for this is that there are direct texts showing that the lord possesses 
such trascendental powers. As says a verse: ftJTW; I 

“He is one Govinda whose form is Sat, Chit and Ananda.” «!SliiSPr 
«ftft«nft II . “Who, though one, appears in manifold forms.” The texts like 
these show that on account of His inconceivable power, apparently 
contradictory attributes are co-existent in Him. Such as, though He is 
knowledge. He appears as having a body, though He is one. He appears as 
many, etc. This will be explained in greater detail as we proceed further, 
though all-pervading there is po 'Irhpropriety in gsgribihg to Hjot ’a 
limited form. j. - - i .. i . ) 
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sCtka. I, 2. 33. 

in I ^ 1 II 

Amauanti, they recite, record or declare. =«r Cha, and. 

Enam, this, the inconceivable power. Asmin, in that, in Him. 

33. They (the Atharva^ikas) recite a text with regard to Him, 
as to this power.—64. 

COMMENTARY 

The possession of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mundaka Upani§ad Ho is said to be without hands or 
feet, yet seizing all and going everywhere (I, 1. 6). “Ho is said to 
possess inconceivable paradoxical powers” (III, 1. 7.) So also in the 
Kaivalya Upani§ad, 21 : “I am without hands or 

feet, my powers are mysterious.” So also the Srayli says: 

I “The Self, the Lord transcendental, possesses infinite powers” 
(BhSgavata PiirSna). 

By giving above the opinions of several sages, like A^raarathya, etc., 
it is not to be understood that there is any conflict between their opinions 
and that of VySsa. The sage VySsa holds all those opinions. They but 
reflect a portion of his mind. As says a text: 

other sages severally take up as their own, a few of the judgments that form 
part of the spacious mind of Vydsa and make use of them, even as houses, etc., enclose 
portions of space. (Skanda Purina). 

Here ends the Second PSda of the first Adhyaya of the Vedfinta Sutras 
and of the Govinda Bhfi^ya of^Baladeva Vidyabhu§ana. 


) 


FIRST ADHYAYA 


THIKD I’iDA 


May the king of the Devas, who out of His great compassion, supports 
this whole universe of helpless beings, be propitious to me : may that 
Govinda, Lord of Supreme Bliss, draw my heart towards Him. 


Adhikamria I.'—The abode of heaven, etc., is God. 

In this third Pada or chapter, some texts will be discussed, in which 
there are express indications that may apply to the Jiva or Pradhtea, but 
which however are to be construed as applying to Brahman. 

Visaya : Thus in the Mun^aka Upaniijad (II., 2. 5.) we find: 

3inw sri ww u wf T wrdt fitg5*«w ^ ii 

He in whom the heaven, the earth and the sky are woven, the mind also, with all 
the vital airs, know Him alone as the Self, and leave off other words, He is the bank 
(Setu) of the Immortal. 

Doubt: Here arises the doubt, whether the being spoken of as the abode 
of heaven, earth and so on, is the PradhSna or the Jiva or the Supreme 
Brahman. 

Purvapaksa : The Purvapak§a maintains, that it refers to the 
Pradhfina, because it is the cause of all effects; therefore, it is more 
appropriately said to be the abode of heaven and earth, etc. And it is 
very rightly called the Bank of the Immortal; just as milk comes out of 
the udders of a cow in order to nourish the calf, so the Prak^ti, though 
Unintelligent, engages to bring about the release of the individual soul 
or Puru§a, and is rightly called the Bank of the Immortal. The word 
Atman or Self is metaphorically applied to Prafcfti, either because she 
gives everything pleasant to the individual soul, or because she is All- 
pervading. Or the above passage may refer to the Jiva, who, as enjoy er of 
all experiences, may well be said to be the abode of heaven and earth, for 
the abode of heaven and earth refers to the things experienced by the 
souL Moreover, it is a well-known thing that the mind and the vital airs 
(mentioned in the above Mantra) abide in the Jiva and are characteristic 
attributes of the Jiva. 

Siddhdnta ; To this the author replies by the following: 
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SUTRA I., 3. 1. 

in I ^ n II 

S" Dyii, heaven. »!■- Bhu, earth, wrft Adi, eta, and the rest 
Ayatanam, abode. ^ Sva, peculiarly its own. Sabdftt, because of the 

word. 

1. The abode of heaven, earth, etc., (mentioned in the Muo^aka 
Upanisad) is verily Brahman, because the peculiar term used about 
Brahman occurs therein—65. 


COMMENTARY 

The peculiar term designating Brahman is the phrase “the bridge 
of the Immortal,” a phrase which is never applied to Prafcrti or Jiva. The 
word Setu translated as Bank or bridge, comes from the root Sinoti, mean* 
ing to bind and so the phrase Amytasya Setu means, “He who causes 
Immortality to bo obtained or the Giver of Immortality.” Or the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say. Brahman is like a bridge, that thrown over rivers, etc., helps one to 
reach the other bank; so He is like a bridge, to cross over this ocean of 
Sams&ra and reach to the other bank which is Mukti. Thwefore, the 
phrase “the bridge of the Immortal” being peculiar to Brahman, the 
above passage refers to Brahman. Moreover, there are other texts to the 
.same effect, showing that Mukti is given alone by Brahman, namely. 
Brahman alone is the Giver of Immortality. “Knowing Him alone one 
crosses over death, etc.,” says another text, (Svefc Up. II) 

The author gives a further reason, in the next Sutra: 

SUTRA. I, 3. 2. 

in I ^ IHII 

g9i Mukta, the released, Upasfpya, creeping up to, resorting io. 

VyapadesSt, because of distinct pointing out, because of dedaration. 

2. Because it is declared, that this abode of heaven and earth, 
is the summit to which the Eeleased slowly creep up—66. 

COMMENTARY 

In a subsequent Mantra of the same Upanisad, we find the following 
declaration: 

«RT prrifJr mA ii ? ii 

Wton the wer sees the gdden coloured Oreator and Lord as'tiie Person from whom 
Brahmd arises, then possessing true knowledge, he shakes 'tiS'gmd -and <«vil, i«id,‘fr«e 
fromipaasion, reaches the-Ughast similarity.—tlCiip(|. Up., Ill, 1..3.) 

This Being whom the Beleased reach cannot -but be Brahman. 
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sCtka— I, 3. 3. 

II n ^ I ^ II 

5| Na, not ^g<n5W[. AnutnSnam, the inferred one, i. e.. Matter. 
A-tad-^abdat, because there is no word denoting it 

3. The PradMaa is not the abode of heaven and earth, because 
there is no word denoting it to be found in that passage— 67. ‘ 

COMMENTARY 

In the passage under discussion, there is no word describing tiio 
non-sentient and unintelligent Pradhana. Therefore, Pradhana, called 

here “the inferred one,” is not the abode of heaven and earth. On the 
other hand, words like “omniscient” etc., are found there. 

SUTRA — I, 3. 4. 

m I ^ I«II 

UUir-^ Prana-bhft, the supporter of Prana, i. «., the Jiva ^ Cha, and. 

4. The individual Soul also is not the abode of heaven and earth, 
because there is no word denoting it, in that passage—68. 

COMMENTARY 

The word “not” is understood here, from the preceding Sutra: so 
also the clause giving the reason, namely, A-tad-^abdat “there is no word 
denoting it” Nor the word Itman, employed in that passage, can be 
taken to mean the Jiva only. For the word “Atman” is derived from 
the verb V Atati “to go,” and means the, AU-pervading Brahman, 'primarily; 
and secondarily only, it denotes the individual soul. Moreover, the 
epithets like “all-knowing,” etc., found in the above passage, are appro¬ 
priate only to Brahman. Therefore, because there |is absence of words 
denoting the Jiva in that section, therefore, the abode of heaven and 
earth cannot be the individual soul. 

The individual soul is not meant for this additional reason also. 

sCtra— I., 3. 5. 

II n ^ I k II 

, ^ Bheda, diference. Vygpadekt, because of the .distinct 

ppinting out; W Cha, and. , . , ; 

5. And because the difference between the indiyidifial 
soul and the Supreme Self is distinctly pointed out, in that 
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passage ; therefore, the Jiva is not the abode of heaven and 
earth, etc.—69. 

cdMMENTARY 

The phrase “kaow Him alone as the Atmati” (H, 2. 5.) distinctly shows 
tliat the Brahman alone is tlie true Atnian, and is separate from the Jivu. 

SUTRA I, 3. 6. 

in n K II 

Prakai’aiiilt, bocaitse of the context. 

6. The context also shoWs that the .fiva is not tile abode of heaveii 
and earth, etc.— 70. 

(.'OMOTINTARY 

The Upanisad opens with the question 
“Sir, what is that through whieh, if it is known, every thing else becomes 
known ?” (I., 1. 3). Tliis question relates to Brahman, and so the answer 

must refer to Him and not to Jiva. 

SUTRA I., 3. 7. 

m\ \ n I ^ II 

Sthiti, abiding, Adanilbhyam, eating. W Cha, and.? 

7. And on account of differences of state of the two birds, one 
merely abiding and the other eating, it is not the Jiva that is referred 
to here.— 71. 

COMMExtARy 

After having promised that He is the abode of lioavon and earth, 
the Sruti goes on to say : S[r gwf ggstr I 

“Two birds of beatiful plumage, inseparable friends, nestle on the same tree. One of 
them eats the fruit, thinking it to bo sweet, without eating the other merely abides and 
shines” (Mupd. Up., III., 1. 1). 

Now this being, that merely abides and shines, would not have been 
Brahman, in that case only, if there were not in the preceding passage the 
statement that he is the abode of the heaven and the earth, etc. For had the 
Brahman not been mentioned in this passage, then the sudden mention of 
Brahman in this bird-passage, would have been irrelevant. While the 
description of the Jiva would not have been inappropriate, for as the Jiva 
is well known, it has been described here. For this reason also the abode of 
heaven and earth is Brahman. 

Note : Of the two birds, the one that merely illumines, would have referred to non- 
Brahman, if the preceding passage (Mupd. Up., It, 2. 5) had not referred to Brahman. In 
order to make this “bird-passage” applicidile to Bi^iman, it is'absohitdy neeessary to 
make “the heaven-earth” passage also applicable to Brahmsin. 

14 
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Adhikarana IL—The Fulness is Brahman. 

ViRaya : In the Chhandogya Upani§ad, in answer to the question of 
NSrada, the blessed Lord SanatkumSra after describing Name, etc., says: 
“The BhximS ought to be enquired into.” Then Narada says: “Teach 
me, 0 Lord, the BhiimS.” Then Sanatkom^ra says: “Where one sees 
nothing else, hears nothing else, knows nothing else, that is Fulness 
(Bhiiman). Where one sees something else, hears something else, knows 
something else, tliat is the Little (Alpam)” (Chh. Up., YII, 23. 24). The 
whole passage is given here: 


FIRST KHA^ip.X 

^ *i»pr ?frr ^ nhulsj qerea awl 

II ni a 

0)5 0n5: i?ft=5tfir a ur 5 ) 51 ^ 

11 III 0in ar q#5: 010^5 

?nji)>n?%fcr 11 v 11 0 0:0 014511 P 0 ) na 00100 001 a-maid ^afa at 010 

aiffgar^sf^a naat 00 = 0 ) >50 0 i 00 t am g^ts^ftfh a?^ 00110 . aatftaf^r 11 k 11 

000: 0015* II \ II 

1, Ndrada approached Banatkitmara and said, “Teach me, Sir.” He said to Ndrada, 
“Tell me first what thou knowest already, then come to me and I shall tell thee what is 
beyond that.” 

. 2. Ndrada said, “I know, Sir, the llg Veda, the Yajur Veda, the Sdma Veda, and the 
Atharva Veda, the fourth ; the Itihdsa Purdna which is a fifth book among the Vedas; the 
science of ancestors, the science of numbers, the science of Devatds, the science of trea¬ 
sure finding, the undivided original Veda and its twenty-four branches, the Superhuman 
Deva sfcienceri, the science of Brahman, the science of ghosts, the science of politics, the 
^enee of stars, the science of serpents and Deva-officials (Gandharvas); all this I know, 
O Venerable Sir.” 

3. But Sir, with ail this, 1 am like one who knows the Mantras only (I know the 
names of the Lord only!, but not the Lord. 1 have heard from personages like your honout, 
that he who knows the Lord overcomes the, grief. I am in grief. Therefore, O Sir, take 
me over this ocean of grief.” Sanatkum4ra said to him, “Whatever you have read is verily 
only the name of the Lord.” 

4. “Verily Name is the (presiding deity of the) Jig Veda, the Ya)ur Veda, the Sima 
Veda, and the Atharva Veda, the fourth, and the rest. All these are Verily Name only. 
Meditate on Brahman in the Name.” 

6. “He who meditates on Brahman in Name, gets freedom of movement throughout all 
that r^on over which Name has her scope ; he who meditates on Brahman in Name (Us4).” 

, “Is there something better than Name?”' “Yes, there is something ' better than. 
Name.” “Sir, tell it to me.” 
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SECOND KUANDA 

^ 1 =^ 9 ^^ II X II 5n=fr 93 

II ^ II 

sffT feftqs JsPT^: II ^ II 

1. ‘‘Speech is better than Name. Speech makes us understand the ]Jg Veda, Yajur 
Vala, Sdraa Veda, and as the fourth the Atharvana, and the rest. Meditate on Brahman 
in speech.” 

2. “Is there something better than speech ?” “Yes, there is something better than 
speech.” “Sir, tell it to me.” 


THIUD KHANDA 

^ ^1=^ >J5t 2i«tT I \ \ ^ gfB<g*t^5l4 41 ^^^ 5n»i 

H^SgHsrffT B JJSd »R6T ft m BB II X II 

?rftj wqt BBBt 95 ift BB5fr Wdig. II ^ H 

?ft geftBS II ? II 

1. “Mind is higher than Speech. For when two myrobalans or two plums or two 
Haritaki-fniits, are held in the closcd-fist, they arc therein enclosed, so are Name and 
Speech included in the Mind. When one wishes to study the Mantras, he docs study them, 
etc., in Mind is Brahman. Meditate on Brahman in Mind.” 

2. “Is there something better than Mind ?’’ “Yes, there is something better than 
mind.” “Sir, tell it to me.” 


FOURTH KHA 5 IDA 

dR BB^ft ^ BB^IRB BTBJftCBft Big BIwft^Bft BiftB 

B?«r BBftd B^ SRUBffti II X II dlf^I ? ^dlfB B^HIBBlPl 
BftftdT^ B BB II B II Blftjf bBB: 95^- 

BBBI 9 . BBlfNft II ? II 

J3JI3: II V II 

1. “Will (Mitra) is better than Mind. For when a man wills, then he thinks in his 
mind, then he utters speech, and sends it forth in the name. In a name all Mantras are 
included and in Mantras abide all ritual works. 

2. “All th(Me, therefore, have their one refuge in will. Have the will as their Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will.” 

3. “Sir, is there something better than will ?” “Yes, there is something better than 
wdl.” “Sir, tell it to me.” 


FIFTH KHA^IDA 

BT«r BBT B %ctB?rs«r BBeiRB dig 

’'irfer tRSIT B% BBfsd B!^ IBBfftl II tH Blft f BI BBifSl f^BilBBlfB f^^IlrBI^ 
BftftBTfSr ^gBI#ft II 51 II BiftB BBB^’BIB95 ift f^ISIB BBBH. 

BiftffBft il % II 


Bft qsJBBf SUB: II 4f II 
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1. “Flickering memory (Agni) is verily greater than will. For when a man recollects, 
then he thinks in his mind, then he sends forth speech, and sends it forth in a name. In 
name alt Mantras are included, and in Mantras abide all ritual works.” 

2. “All these (beginning with mind and ending in sacrifice) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman in 
Chitta.” 

3. “Sir, is there something better than Chitta ?” “Yes, there is something better than 
Chitta," “Sir, tdl it to me.” 


SrXTll KUAyDA 

'PWT ^^jjg5qT«nsigqT#f3 II % II 3rf^.T *r«l^r ^fcT 'KfRISR 

II ^ II 

TOS II II 

1. “Dhyana is better than Chitta. The earth is in meditation, as it were; and thus 
also the sky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhydna.” 

2. “Is there something better than Dhyana ? “Yes, there is something better than 
Dhydna.” “Sir, tell it to me.” 


SEVKNTH KHAb’DA 

II I II 

ffir BHU! ^113: I! « II 

1. “Understanding is better than Dhyana. Through understanding one understands 
the ^g Veda, the Yajur Veda, the SAma Veda, and as the fourth, itharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under¬ 
standing. Meditate on Brahman in Understanding.” 

2. “Sir, is there something better than Understanding?” “Yes, there is something 
better than Understanding.” “Sir, tell it to me.” 


HGHTH KIIAISIDA 

rWJil^>sftI f lild f^t^rUifdTitsBt B *1311 STBt 

bbii ^)st 

*'?if wfB ftsiati iflsT % #sii5=frft^ stvlB si%sr 

^3«»T qqiH^ ^ g»iiq?i?qfrq: 

ii ? u « *ft »i$ifgqi«^ JiiqsjaBi fwifq 3 i*it qiin^d Bq% jft q® 

qjifgqre?lsf??r Bqq) qaif^q ffir qBiKiq »j|ds€^fir bjur s^frqRt ii q ii 

II c 11 
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1. “Spiritual power is verily greater than Understanding. Here in this world, one 
powerful man of spirit makes a hundred men of understanding tremble. If a man is 
spiritually powerful, ho rises to higher planes, rising to higher planes, he serves the 
Masters, serving the Masters, he attracts Their attention, attracting Their attention, be 
gets Their teachings and gets Their audience ; then he ponders over Their teachingb and 
begins to understand them, and act upon them ; thus he becomes wise. By power, the 
earth stands firm, by power the intermediate world stands linn, by power the Deva liOka 
stands firm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands firm. Meditate on Brahman in Power. 

2. “He who meditates on Brahman in Power gets freedom of movement through the 
region on which Power has his scope. He who meditates on Brahman in Power.” “Sir, 
is there something better than Power ?” “Yes, there is something better than Power.” 
“Sir, tell it to me.” 


NINTH KltANDA 

II H II 

isPr?: II « II 

1. “Food (Aniruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman in food.” “Sir, is there something better than food ?” “Yes, there 

is something bettor than food.” “Sir, tell it to me.” 

TENTH KUANHA 

^ 52n*ft2ifW amir 

snuiT li i ii 

qiq ii q ii 

qfii ii \o\\ 

1. “Water (Prana or Spiritual Peace) is higher than food (Spiritual love). Therefore, 
if seasonable rain were not to fall, all living beings become wretched from a dread of food 
being scantily produced ; while if the fall of rain is seasonable, all living beings rejoice, 
saying there will be plenty of food. Meditate on Brahman in water.” 

2. “Sir, is there something better than water ?” “Yes. there is something better 

than water.” “Sir, tell it to me.” 


ELEVENTH KHANPA 

qi q?is[i^qg«rai?wf«i!qfiT fsiaqr?! qfqs?ifa qr 

aqr^^fq ii ? ii wfer qf?t Wspll qiq nnqpi 

q^frqfq ii q ii 

HITS: || ?? |l 

1. “Fire (Indra or the fire of genius) is verily greater than Water (Spiritual Peace). 
Therefore, when it pervading the air, heats the atmosphere, people say ‘It is warm and 
sultry, it will nun.’ Meditate on Brahman in Fire.” 

2. “Sir, is there something better than Fire ? ’ “Yes, there is something higher than 
Fire.” “Sir, teU it to me.” 

10%0 '~IO 
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TWKLFTH KlIA^DA 

si^lfkRr i) ii 

?ffr gtcws ii ii 

]. ‘"Ether (Umil or the steady light of genius) is higher than Fire (or the fire of 
genius). Meditate on Brahman in Ether.” 

2. “Is there something better than Ether ?” ‘‘Yes, there is something better than 
Ether.” ‘‘Sir, tell it to me.” 


THIRTEENTH KHANHA 

«1T ii ? ii wisg^f 5fir f*Ri3[R 

eif^ JisflR^Rr ii ^ ii 

^JTs: II 

1. “Memory (Rudra or Spiritual Omniscience) is higher than Ether (or Spiritual 
genius). Meditate on Brahman in Memory.” 

2. “Sir, is there something better than Memory ?” “Yes, there is something better 
than Memory,” “Sir, tell it to me.” 

FOURTEENTH KHANOA 

«ikHg 3 %f 5 t ii ? ti 

>15^1 Hifin. II ^ II 

?fir ii iv ii 

1. “Hope (Sarasvati or the bliss of divine vision) is better than Memory. Kindled by 
Hope, Memory reads the sacred Hymns, performs sacrifices, desires sons and eattlcs, desires 
this world and that. Meditate on Brahman in Hope.” 

2. “Sir, is there something better than Hope ?” “Yes, there is something better 
than Hope.” ‘‘Sir, tell it to me. 


FIFTEENTH KHA^DA 

Hwit ^ srram ^ wkt siT% rbh: 

Jiifir nmr: mii hbsit? fliuft f ftcir sunt hfh swft wrm ■ sito: *=^6r aw 
in=5ii®5r: uTift strewr: ii \ ii mufl ^iRi g iw b. 4 ti4- 

w?wn<Tfs#T ii ii 

ifW?: II II 

1. “The Chief Breath (PrSpa) is verily greater than Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. But the Chief 
Breath himself moves, through the Supreme Breath. The Supreme Breath gives to the 
Chief Breath all that He desires, (when the Pr^na meditates for souls to the Supreme); 
yea, gives to him his very life. This Supreme Breath is verily the father, the Supreme 
Breath, the sister; the Supreme Breath, the teacher: the Supreme Breath, the priest. 
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2. “The Supreme Breath verily exists in all these. He who secs it thus, perceives 
it thus, knows it thus, becomes the teacher of the highest truth (Ativfldin). If the people 
say to him, thou art an Ativfidin, let him say I am an Ativadin. “He need not conceal 
it.” [“Is there, Sir, something higher than Prdija” ? “Yes, there is something higher 
than Prana.” “Sir, tell it to me.”] 

SIXTEKNTIl KII.\5:DA 

ii \ ii 

HUH 

1. “(The Lord called the True is higher than Prdna). But he in reality is (a higher) 
AtivMn, who declares the Lord Visiju to be the True.” “Sir, may I become an Ativadin 
by the grace of the True 7” “But we must (first) desire to know the True.” “Sir, I 
desire to know the True.” 


SEVEOTEESTH KUANllA 

11 H 

1. "When one understands (the Good Lord as Omniscient) then one declares the 
Good Lord (Satyam). One who does not understand (Him as Omniscient), cannot declare 
Him as the Good. Only he who understands the Omniscient, can declare the Good. 
This Omniscient, however, we must desire to understand.” “,Sir, I desire to understand 
the Omniscienti” 


EIGHTEEXTll KHA^PA 

11 ? 11 

mvs: 11 u H 

1. “When one realises Him as the Thinker, then one knows Him as Omniscient. 
One who does not so realise cannot understand Him as Omniscient. Only he who 
knows thus understands the Omniscient. This Thinker, however, we must desire to 
understand.” “Sir, I desire to understand the Thinker.” 

NINETEENTH KHANDA 

B^ Bg% Bsrr «i«i 

11 \ 11 

11 u 11 

1. “When one knows Him as Holy, then one knows Him as Thinker. One who does 
not know Him as Holy, cannot know him as Thinker. Only IIo who knows Him as 
Holy, can know Him as Thinker. This All-holy, however, we must desire to understand.” 
“Sir, I desire to understand the All-holy.” 

TWENTIETH KHA^lIA 

% Riftctgfipi Rigi RrPiBrRidsSlRt 

BBBt RffSwre tR) 11 ? 11 

fffl; ^fs.lReir 
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1. “When one knows Him ns firm, then one believes Him holy. One who has no 
knowledge of His firmness, cannot believe Him as holy. Only he who knows Him as 
firm, believes Him as holy. This firm Lord, however, we must desire to understand.” 
“Sir, I desire to understand the firm One.” 

TWKNTY-PtKST KlIANDA 

m ^ ?ifS 

II \ II 

II \\ II 

1. “When one knows Him as Creator, he knows Him as having firmness. The man 
who does not know Him as Creator, can never know Him as having firmness. He alone 
knows Him as firm, who knows Him as Creator. The Creator, therefore, should one 
desire to know.” “Sir, I desire to know the Creator.” 

TWKNTY-SECONl) KIIAXIU 

% §4 5r«-:fr g# 

gg wci ii ? ii 

1. “When one knows Him as Pleasure, He knows Him as the Creator, he who docs 
not know Him as Pleasure, does not know Him as Creator. Eealising Him as Pleasure 
alone, one knows Him as Creator. This Pleasure, however, we must desire to understand.” 
“Sir, I desire to understand Pleasure.” 

TWUN’TY-THIUn KirAyi)A 

I II \ II 

JgJT?: II II 

“1. “He who is the Lord Ndr^yana called the Infinity is the real pleasure, without 
the grace of the Infinity (Bhfiman) there is no pleasure for the finite (though Muktas). 
The Bhfiman alone is the Sukham. One must, therefore, emiuirc into Bhilman.” “Sir, 
I desire to understand Bhflman.” 


TWENTY-POITHTH khanda 

2i?i giPJifStsfigi^ g gjirs*! 

\ >5ir g wg: gRrrgcf ?f?r m g 

II ? II gV %^nrw5igH‘l^ gipf# 

II Vi II 

1. “Without being permitted by whom, one does not see anything else, does'not heat 
anything else, does not understand anything else, He is the Bhfiman. But where one 
sees a thing under the control of something else, or hears it such, or understands it such, 
that is the Limited. He who is the Infinite, He is verily the Immortal. But that which 
is the Limited that is the Mortal.” “Sir, in what does this Infinite rest ?” “In His 
own glory, or perhaps not even there.” 

2. “Cows and horses in this world are said to be glorious, so also elephant and gold, 
slaves and wives, fields and houses. But I do not mean any such glory.” Thus said 
Sanatkumdra, “I said something dififerent from any worldly gloiy.” 



in pAdA, II ADHIKARANA, 8u. 7. 


113 


TWENTY-FIFTH KHANDA 

9 3>iftKia « « s<wra. h ^%«!ter: ^ g 

iRftsfSKi'^^ q«Rf g<«tKf ii ni 

?r«im <?«rr5?^^sqwRRjft'ift8Ri?m g^^cn^nwr ^f^iira 

es^PiRt H ^ 'i^q%4 »i5=5fiflt *3 fit5iRsficH<^<icHaft3 wffnfirgii ^nfHHs=5: ?i 

ft?2r 5fV%g «w=^id ^spq«risfh H«i^cr 

II ^ II 

q5=^f^fl! )nr3: ii ii 

1. “He indeed is below, above, behind, before, right and left,—this Ho indeed is Full. 
Now the teaching regarding Him called as “I.’' The “1” is below, the “I” is above, the 
T” is behind, the “I” is before, the “I” is on the right, the “I” is on the left, the “!’’ is 
verily the Nearest and the Full. 

2. “Next follows the teaching regarding Him as the Atman. The Atman is below, 
the Atman is above, the Atman is behind, the Atman is before, the Atman is on the right, 
the Atman is on the left, the Atman alone is the Nearest and the Full. He who sees Him 
thus, understands Him thus, thinks Him thus, he always thinks the Atman to be the 
highest; he sports in the Atman, he unites with the Atman, has the Atman for his joy, 
and comes directly under the rule of the Atman. For him there is freedom of movement 
in all the worlds. But those who understand Him differently, live in worlds which are 
perishable, and are under inferior rulers, for them there is no freedom of movement in all 
the worlds.” 


TWENTY-SIXTH KIIASQA 

5 dl '?d^ q^qd q4 fefdd ^TlRd.* qm ^TlcHd qrraiSRd:^? 

^ifdd 3rrqii?r ^nedd^d 3ri?dd ^rq ?rrcdd qnRrdJdf^ddTdrdFd^tssRiRdt q«Rifda> 
ftdRdlfdeft ?iicdd> dd ^TlRdt dldlRdt dIdrRd> d?!ll 

WFdd: didfrfjrqFdd dlPfRl II \ II d q^> ^ q^qfd d <>i sftd 

gtiddT'O 5 qifq; q?[q% d^dratfit did qfd d dw ddfit ftqr dqfd qs^dqr dfw 
dqqi gd^dRd dd®q dd dfdirRi d dxq^fe d^qg^l 

Hdl d?fd: dlir?«<^df flqdtqiddfd ff|d Wiqrq ddddfld d^qfd d»iqR^ddflidIdfa‘<^ 

dfitd. qfqid^W d'<>' qRldqt^ U ^ II 

qd^d: ^d: II II 

1. For the released soul which secs thus, which thinks thus, which understands 
thus, there is the vision of how the Chief Pr4na comes out of the Atman, how the Hope 
comes out from the Atman, how the Steady Memory comes out of Him. How the Ether 
comes out from the Atman, the Fire from the Atman, the Water from the Atman, the ap¬ 
pearance and the disappearance of the worlds from the Atman, Food from the Atmam, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memory from the Atman, the Will from the Atman, the Mind from the Atman, the Speech 
from the Atman, the Name from the Atncan, the Mantras from the Atman, the Karmas from 
the Atman, verily the released soul sees how all this univeise comes from the Atman alone. 

15 
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2. “There is this verse about it: “The released soul does not see death, nor illness, 
nor pain.’ The relea.sed soul secs everything and obtains everything, everywhere. 
He becomes one, he becomes three, he becomes five, he becomes nine, and it is said he be¬ 
comes eleven as well, nay, he becomes one hundred and eleven, and one thousand and 
twenty. 

“Eight doctrine leads to right thinking. Eight thinking conduces to firm meditation. 
When meditation is firm, all tics are loosened completely, through the grace of the Ix)rd.” 

To the sage Nnrada, with his faults all rubbed out, the great Teacher SanatkumSra 
shows the other side of darkness. Sanatkumdra is called the (treat Warrior, yea, he is 
called the Great Warrior. 

Tlic word Bliuman liero does not denote numerical largeness, but 

l)ervasion in the shape of fulness. For the text contrasts this Bhuman 

with Alpam or small, or little, a word denoting quantity and not number, 
for it says: “Where one secs something else, that is the Little.’’ There¬ 
fore, the contrasted term must possess attributes opposite of “little,” 

namely, “muchness” or “fulness.” 

Doubt : Here arises the doubt. Is this Bhuman, Prfina or Visnu? 

r-iirvapalcm: The Purvapaksin maintains that the term Bhuman 
means the Breath or Prana which is the topic immediately preceding it. 
8ays the Sruti : “The Prana is better than Hope.” After this there is no 
question and reply. Therefore, Prana is the Bhuman. And Prana here 
means the individual soul, which is always associated with breath, or 

Prana. And Prfina also here docs not mean the modification of air merely, 
but the Jiva. For the section commences with the declaration, “the 
knower of Atman {,Jjva) crosses over grief” and ends with the conclusion, 
“all this is of the Atnian (Jiva).” Tlie whole section treats of the indivi¬ 
dual soul, therefore, the Bhuman, occurring in the middle of the section, 
must refer to the Jiva. Moreover, tlio plirase “where one sees nothing else, 
etc.,” is perfectly relevant with regard to the Jiva, for in dreamless sleep 
(Su.supti), when all the senses are absorbed in the Prana, there is no 
seeing, etc. The statement tliat Bhuman is bliss, is also appropriate to the 
Jiva, for in Husupti one is in bliss, as ho says on awakening, “I slept 
very happily.’’ The whole section has thus determined the Jivfitman, 
therefore this Bhuman must bo construed as applying to the Jiva. 

Suldkniita : ’I’o this objection tlie author answers by the following 
Siddhanta Siitra. 


si‘tr.v I, 3. 8. 

in I ^ I II 

Bhiimfi, the Full (is Brahman). SamprasSdfit (because of 

being greater) than the vessel of grace. The Jiva is called Samprasfida, 
because it is the peculiar object of grace (Prasfida) on the part of the Lord, or 
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Samprasadftt may moan “because possessing great joy and serenity.” Adlii, 
greatest, highest, [above. Dpadoi^at, because of the teaching. Tlie 

Bhuma is taught to be higlior tluin the Jiva, tlie vessel of grace, i. c., the 
Bhiima is higher than even the Mukta Jiva. 

8. The Bhdman is Brahman, because it is taught as possessing 
highest ]oy, and being above all.—72. 

OR 

8. Because the scripture teaches that the Bhuman is greater than the vessel of grace 
(the Jiva); therefore, the Bhilman is not the liiiman soul.—72. 

A'afe ; The Bhilman is not Jiva, because it is taught as higher than Samprasada or 
the Released Soul. The Sutra may also be translated as, ‘‘The Bhuman is not .liva, because 
it lias Samprasiida or excessive serenity, and because it is taught as Adhi or the highest.” 


COMJtKXTAUY 

The Lord Vi.snu is this Bhuman and not the Iminan soul, tlm com¬ 
panion of Prftna. Why ? Because it is o.xpressly taught to possess tlio 
highest joy (which the Jiva has not). Tlie Bhuman to.xt says, “That 
which is Bhuman is verily joy.” Thus this Bhuman is immense joy, 
(Vipulasukha), and, moreover, it is taught as the last of tlie scries, and 
therefore it is the highest or Adhi of all. (Thus one meaning of the Sutra 
is,that Bhuman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it has excessive joy). Or the 
Bhuman is Brahman, because in Chbandogya Upani§ad, VIIT, 15. L, it is 
expressly taught to bo greater than tlie Samiiras^da or the vessel of grace 
or the Jiva) the companion of Prana. 

We give that passage here : 

3} rw 'tr ''.'f 

f m SIR II 

Now. that Released Jiva (SamprasMa) after having risen from out this body, reaches 
the Highest Light, and appears before its True Form who is the Atman.—Thus he spoke 
when asked by his pupils. This (Atman or Vispu) is the Immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True ISatyam. (Chh. Up., VIII, H, 4.) 

Note ; Compare : 

^ fw <F^fer r 3i«tr 

s?m) gru: ii 

Thus does that Released Jiva (SamprasMa), after having risen out from this body, 
reaches the Highest Light; and appears before its Own Form, who is the Highest Spirit. 
He moves about there laughing, playing, and rejoicing, be it with women, carriages, or 
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relatives, never being conscious of persons near Mm (so great is Ms ecstacy). As the 
charioteer is appointed to the carriage so is the Prdna appointed in this body. (Chh. Up., 
VUI, 12. .3). 

The sense is this. The scripture has first tauglit a series of beings 
beginning with Name and ending tvith Priina, and then says, “Prana 
then is all this. He who sees this, perceives this, and understands this, 
becomes an Ativddin.” Thus the knower of Prana is called an Ativadin. 
But the scripture tlien describes a liigher Ativftdin, when it says, “But in 
reality he is an Ativadin who declares tlie Highest Being to be the True 
(Satya).” Now this Ativadin of the True, is different from the AtivSdin 
of the PrSna, because the word “but” introduces a new topic. It serves 
to sot aside the meditation on Priina, and teaches tliat the highest Ativadin 
is lie who declares the True to be tlio Highest Being. The True is here 
Visnu, and it (True) being mentioned as separate from Prana, the Bhiiman 
which refers to the True, must also bo different from the Jiva and I’rSna. 
This Bhiiman is not only something different from Prana, but greater 
than it. Had Prana been the Bhuman, then the instruction that 
it is higher than PrS.na becomes absurd. This Bhuman is taught as 
something greater than Name up to Prana : thcrofori', it must bo different 
from PrSna (and the series below it). Since every one of the series is 
greater than the one preceding it; thus Speech is greater than Name, 
and so on ; therefore, the True is greater than Prana, and consequently 
Bhuman is also greater than Prana, for tlio teaching about Prana precedes 
the teaching about Bhuman. Moreover, the word Satya is a well-known 
term applied to the Supreme Brahman Visnu. Sucli as “the True, the 
knowledge, the infinite is Brahman.” (Taitt. Up.) “Wo meditate on tho 
highest Satya.” 

In the phrase “Satyena Ativadati,” the force of tho third case in 
Satyena is that of Hetu that is, he declares the Highest truth, for the sake 
of tho True, or the Supreme Self. The meditation on PrSna is higher than 
meditation on Name up to Hope, therefore, the person who thus meditates 
on PrSna is called an Ativadin, he is an AtivMin compared with those 
below him. But the meditation on Vi§nu being superior even to that on 
Prfina; therefore, ho who meditates on Vi§jju is the real Ativfidin. Thus it 
is clear that an AtivSdin by PrSna is inferior to the AtivSdia by the True. 
For the same reason, the pupil entreats, “Sir, may I be an Ativadin with 
the True”: and the teacher replies, “But wo must desire to know 
tho True.” 

The objection raised by tho Purvapak§in that in the Chhandogya text 
there is no question and answer as to something greater than PrSna, 
and therefore, the AtivMin by the True is the same as the AtivSdin 
by the Prfina, (and the instruction about the Atman must be supposed 
to come to an end with the instruction about the PrSna) is not a proper 
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objection. Tho reason for this is, that we do not find that the Ativadin by 
the True is tho same as the Ativgdin by the Prana. It may be asked why 
does not the pupil ask the question whether there is any thing greater 
than Prana. To this wo reply that the reason is this : With regard to 
tho non-sentient objects extending from name to hope—each of whicli 
surpasses tho preceding one, in so far as it is more beneficial to man—the 
teacher does not declare that he who know's tliem is an Ativadin ; when, 
however, ho comes to the individual soul, there called Prana, tho know¬ 
ledge of whose true nature ho considers highly beneficial, ho expressly 
says that, ‘he who sees this, notes this, understands this, is an AtivSdin’ 
(VII, 1.5. 4.) The pupil, therefore, imagines that tho instruction about 
the self is now completed, and hence asks no further question. Tho 
teacher, on the other hand, holding that even that knowledge is not tho 
highest, spontaneously continues his teacliing and tells the pupil that the 
knowledge of the true nature of i^rt Visnu, who is called the True, is the 
highest knowledge ; and absolutely beneficial for man ; and he only is an 
Ativadin, who proclaims tho supremely and absolutely beneficial being, 
namely, Sri Visnu who is also called tho True, that is the Highest Brahman. 
On this suggestion tlic impil desirous to learn the true nature, worship, 
and means of worship, entreats the teacher, saying, “Sir, may I become 
an Ativadin by the True ?’’ 

The opponent says, the objection has been raised that in the opening 
passage tho word Atman has been used, and therefore in tlie concluding 
passage also, the same Atman, that is to say, tho individual soul, the 
associate of Prana, is meant. This objection is not valid. The word 
Atman principally means the Supreme Self, and not the Jiva Atman or 
the individual self. 

That Atman does not moan the individual self is proved by tho 
subsequent passage also where it is said that from tho Atman arises the 
Prana, etc. If Atman meant the individual self, then the above statement 
would bo incorrect, for PrSna does not arise from tho individual self, 

but from Brahman. This being so, tho subsequent statement “where 

one sees nothing else, hears nothing else, understands nothing else, that 
is the Bhuman,” becomes valid, for we understand that this applies to the 
Supreme. For when one perceives tho Bhilman, he at that time fails 
to see and perceive anything else, for when one is plunged in the infinity 
he cannot have any consciousness of the finite. You cannot say that the 
ecstasy, which one feels, when one realises the Bhuman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to tho dreamless sleep called Su§upti. 
For the consciousness of Su^upti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhfiman, and the bliss 
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of its presence. To say that the individual self, in the state of Su§upti, 
is the Bhuman is simply ridiculous. Therefore, the Lord Vi§nu alone 
is the Bhuman of the i)assago of tlie Chhiindogya Upanisad under 
discussion. 


SLTK.V T., 3 9. 

in U U II 

Dharraa, qualities, attributes. Upapatteh, because of the reason¬ 

ableness, because of the suitability. Cha, and. 

9. Because the attributes ascribed to Bh0.man are suitable Avith 
regard to Brahman only.—73. 


OOM,MENTARY 

The attributes which arc ascribed to this Bhvman arc suitable only 
witli regard to the Supreme Brahman, Lord Visnu, and are applicable to 
nobody else. Thus: “That which is Bhuman is verily tlie Immortal 
(VII, 24. shows that Bhuman possesses innate immorhdity. It has 
innate power of self-supporting. As says the text ; “Sir, in what does 
the Bhuman rest ?” “In its own greatness” is the reply. This Bhuman is 
the refuge of all, as we learn from the text: “The Self is below, above, 
behind, before, right and left.” This Bhuman is the cause of all, for 
says the text : “The Prana springs from tho Self, Hope springs from 
the Self, Memory springs from tho Self ; so do Ether, Fire, AVator, etc.” 
Therefore, Bhuman is Brahman and nothing else. 


Adhikarana. HI.—The Imperishbale is God. 

Visaya : We read in tho Byhadtonyaka (III, 8. 6. 8.) ; 

^ iPRqi ^ 

TO 51 SI g?Rsn% w c ii 

& She said: “O Y^navalJcya I That which is above the heaven, and below the 
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earth, which is between the heaven and earth, which is in the past, present and future, 
in what is that woven, as warp and woof ?” 

7. He replied: “O Qargi 1 That which is above the heaven and below the earth, 
which is also between the heaven and the earth, which is in the past, present and future, 
that is woven as warp and woof in the Skilla.” 

“In what then is the ether woven like warp and woof ?” 

8. Yajnavalkya replied, “0 Gdrgi, the Brilhmanas call this the Aksara (the Imperish¬ 
able). It is neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid 
(like water); it is without shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour), without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it.” 

Doubt : Here arises this doubt: What is this Aksara or the Imperishable 
of tl)is passage V Does it denote Pradhana or matter ? Or .Jiva, the 
individual soul, or Brahman, the Supreme ? 

Phrvapakm : The Aksara licre is ambiguous, and may denote any one 
of the above three, as it is used in that sense in Mundaka Upanisad, L, 1. 5., 
etc. 

Siddhdnta : To this Badarfiyana replies, by the following Sutra, declaring 
that the Iniporisliable is Brahman. 


sri'RA r., 3. 10. 

II n ^ n ° II 

Aksfiram, tlie imperishable: the Brahman. Ambaranta, 

end of space or ether, or up to ether. Dh^teh, because of supporting. 

10. The Imperishable, referred to in Brhadaratjyaka Upanisad, III, 
8. 11., is the Supreme Brahman, because we find it declared in this 
passage that He supports even that which is the end of ether (or every 
thing up to ether).—74. 


eOJLMExNT.VKV 

Tlie Aksara or the Imperishable is the Supreme Brahman, because 
the text declares that He supports that which lies beyond ether, namely, 
tlie unevolved matter or Avyakfta. Since this Imperishable supports 
even the Akasa or ether, and every thing below it. He must be Brahman. 

But even Pradhfina supports every thing up to ether, because it is 
the cause of all the modided objects in the universe, and so the Imperish¬ 
able may be Pradhftna *, or it may refer to the Jiva, which is the support 
of all non-intelligeut objects that it experiences or enjoys. To this doubt 
the author answers by the next Sutra: 
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SUTRA I., 3. 11. 

^ II n ^ I u II 

5 JI Sa, that, namely, the quality of supporting every thing up to space or 
ether. Cha, and, J^ra^asanilt, because of the command. 

11. This supporting must refer to Brahman, because the text 
says that it is through command that such supporting takes 
place.—75. 

COMMKNTARY 

The supporting of every thing up to space, can only be in Brahman 
alone, because the text says that it is by command alone that such sup¬ 
porting takes place, and such Supreme command cannot belong either 
to Pra'dhana or to Jiva. The following text shows the command : 

5t?ira^ uifu 

R^ira^ nrfix gej: 

q^=5jf(svjrTqT m ?scr> 

qjn'^gf^ct fq^ds^qrggi; ii t ii 

9. “By the command of that Aksara (the imperishable), 0 G^rgi, sun and moon stand 
apart. By the command of that Aksara, O Gdrgi, heaven and earth stand apart. By the 
command of that Aksara, O (tilrgi, what are called moments (Nimesa), hours (Muhftrta), 
days and nights, half months, months, seasons, years, all stand apart. By the command of 
that Aksara, O Gitrgi, some rivers flow to the East from white mountains, others to the 
West, of to any other quarter. By the command of that Aksara, O Gilrgi, men praise 
those who give, the gods follow the sacrificer, the father, the Darvi-ofTcring.” 

Now this supporting every thing by one’s mere will aud command 
is impossible in the case of Pradhitna, Avhich being uon-intclligent can¬ 
not give any command, nor does any bound Jiva can give this command 
nor any Mukta Jiva also. 

SUTRA I., 3. 12. 

|| U ^ I ^ II 

qrwi Anya, another, wiq Bhava, nature, Vyav^ttelj, on account 

of the exclusion. ^ Cha, and. 

12. The Imperishable is not Pradhana nor Jtva, because in the 
same text we find description of attributes which would exclude 
another nature than Brahman.—76. 

COMMENTARV 

In a supplementary passage in the said Upani§ad, we find a description 
of the attributes of this Akgara, which excludes Jiva and PradhSna, because 
they do not possess that nature. 
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asi ^TrF^i5^f;sf^a 

«fr5 aT?q'J5ttsf^s ^is?q3.aisfeT 1%irt5r 5if^*Tfg »iiTi)f-f.T?r 5iia«% 11 ?? 11 

(Br. Up., in, 8 .11.) 

“That Imperishable, O (Tilrgi, is unseen, but seeing, unheard but hearing, unthought 
but thinking, unknown but knowing. There is nothing that sees Itut He, nothing that 
hears but He, nothing that thinks but He, notliing that knows but Tie. In that 
Imperishable, O Gargi, the ether is woven, warp and woof.’’ 

Tiie Imperishable is docbirod iiero its seeing, hoiiritig, etc., and therefore, 
I’radhana, wltich is noti-iiitolligoiit, is excluded ; because the nature 
of PradhSmi is Jatlatn. Similtrly, tlie decbtralion that uusomi by all He 
sees everybody, shows tliat Jiva is not meant, tor the nature of Jiva is not 
all-perceiving. 


Adhikarana IV .— The Purusa seen in the Salyaloka 

is Brahman. 

Visaya : In the PraSna Up., V, ?, we find the following : 

td ?is?r: H9IT.UT: I H «ft f 3T3JtTrr?cW>fri>lBlB3n«ll^ I 

^fieW H N II ? II 

1. Next Saibyn Satyakitrna asked liiin : “O Master ! what world does he conquer by 
such (meditation) who amongst men tineeasingly meditates on Onikdra, up to his death.” 

fT«I B I *t3T 

II ^ II 

2. “O Satyak^iua! that which is denoted by (>m is this Brahman, both the higher 
and the lower. Therefore, the knower of it, through this vehicle alone, reaches one of 
these two.” 

B 3ptc!fmBigFq«iFr 1 ngsivTiFfisisi^if^ 

B HieT 5151=^^^01 Bsqr nftHIJWgvtqfa II 5 II 

3 . “If he meditates on one measure, then by that meditation alone, after death he is 
welcomed by the Hnpreme self, and obtains another birth on this earth. The Devas of the 
Rg Veda lead him to a hitman body. He in that birth endowed with austerity, celibacy, 
and faith, realises of the greatness the fruit of these.” 

m <3ls5=iiR:^ >3 b ftgltt- 

**3^^ II V II 

4 . “Next if he meditates in his mind, with two measures, he is carried up by the 
Yajus Mantras to the Antarik.sa or the world of the moon. Having enjoyed the vast 
powers of the moon-world, he returns again.” 

yi %3t% qTd«;<W4=5iT 

<pr C ^ HVJTSTr B 5151511^ ?1 <«t?iTr5fIg5rsnf3Mr>l? 

gTm 3 ^^^ Kisra: u k 11 

16 
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5. “But, he who understands this Om to consist of three measures, should with this 
iinperishablc syllable meditate on the Supreme Purusa alone, for thereby he would reach 
the Tejas or the Sun. As a snake becomes fully liberated from its old skin, thus he verily 
'becomes liberated from all his sins. By the S£man verses he is carried up thence to the 
Satyaloka. There, from that high being, the Group Soul of all .livas, he gets instruction 
and sees the (Supreme in-dwelling) Purusa. To that elTcct arc the following two 
vrtses : 

513^.13 5T II i II 

6 . “The three notes become fatal when uttered cither singly or in couples, ajid without 
harmony. But when properly uttered in high or low or middle tones there is no fear 
to the wise.” 

i qfi^i?cr- 

>Tl5%r5T II « II 

7. “By the Rks one gains this physical world, by the Yajus the astral world, by the 
.Sitman that which the wise only know. The knower of Br.ahman by the vehicle of the 

word Om alone, reaches also that which is Peace, undecaying, free from fear, and the 
Supreme.” 

Doubt ; Hero arises the following douhl ; Whollior the object of 
meditation and the Person seen by one who meditates witli thn'o Hatras is 
the Chaturmukha Brahma or the Supreme Lord. 

Ptirvapaksa : The Purvopak§in maintains that the Iverson seen is 
the Chaturmukha Brahm.1 He argues : The worshipper of one Matr^ 
attains the world of men, the worshipper of two Matrils obtains the astral 
plane, therefore the worshipper of three Matras must obtain the plane 
above the astral, namely, the Matyaloka. The Brahmaloka of the text 
must be interpreted to mean the Satyaloka, the loka of the Chaturmukha 
BrahmS, and it is here that the worshipper sec's the lord of the Brahmaloka, 
namely, the Chaturmukha BrahniH. Therefore, says the Pnrvapak.sin, the 
Highest Person of vei-se 5 is the Chaturmukha Brahma. 

Siddhdutn : To this objection, the Lord Badarftyapa replies by the 
following aphorism: 


SITRA I., 3. 13. 

Ti II n ^ I U II 

tksati, seeing, qii Karma, object, Vyapade^kt, on account 

of being designated, s: Sah, he. 

13. He, the Supreme Person, is meant in this passage of the 
PraSna Upani§ad, V, 2., as the object of seeing, because of the express 
declaration.—77. 
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COMMENTARY 

The Person seen in Bralimaloka is not the Chaturmukha Brahm^ but 
the Supreme Tjord. Why ? Vyapde^at—Because there is an express 
declaration to that effect : and the attributes of the Person seen apply to 
Brahman only. For in the last verse of the said XJpanisad we read : “He 
arrives at this by means of the Oihkara ; the wise arrives at that which is 
at rest, free from decay, from death, from fear.—the Highest.” Free from 
decay, free from death, free from fear,—the Highest can apply only to the 
Supreme Brahman and not to Cliaturmukha BrahraS. This being so tlie 
word Brahmaloka does not mean the Loka of Brahma but the Loka or 
condition which is Brahman Himself: just as we explain tlie compound word 
Nisadasthapati, not as the lieadman of tlie Nisiidas but as a headman who at 
the same time is a Nisada. In other words, it is a Karmadharaya compound ; 
and does not moan ‘the world of Braliman,’ but ‘that world which is 
Brahman.’ See the Piirva Mimahisa for Nisada-sthapati Nyaya. 


Adhikamna V—The Dahara or the small is Brahman. 

Vi.mtja : In the Cliandogya Upanisad, Chap. VllI, we find the follow¬ 
ing ; 

!i \ II 

1. There is the city of Brahman (the body) and in it the palace, the small lotus (of 
the heart), and in that small ether. Now what exists within that small ether, that is to 
be sought for, that is to be understood. 

II ^ II 

2. And if they should say to him ; Now with regard to that city of Brahman, and 
the palace in it, i. e., the small lotus of the heart, and small ether within the heart, what 
is there within that deserves to be sought for, or that is to be understood '! 

3»n^frjia( sTifItT 

II ? II 

3. Then he should say : As large as this ether (all space) is, so large is that ether 
within the heart. Both heaven and earth are contained within it, both lire and air, bofh 
sun and moon, both lightning Jand stars; and whatever there is of him (the self) here in 
the world and whatever is not (». e. whatever has been or will l)e), all that is contained 
within it, 

*r5iS^ bsI'K ^ ^ ^ Wfii 

trt f% II V II 

4. And if they should say to him : If everything that exists is contained in that 
city of Brahman, all beipgs and all desires (whatever can be imagined or desired) then 
what is left of it, when old age reaches it and scatters it, or when it falls to pieces ? 
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s<i5a<iF«ii ftstd f4f3iEi?a>s%ra: aaiwa: aatafWt ?i«rr ?i>(r usn 3r?^ifa[^f5a 

«j*Jis3?ii6a 4 3TrtfaafaMnr 4 aatR 4 d ii k ii 

5. Then he should say : By the old age of the body, that (the ether or Brahman 

within it) does not ajic ; l)y the death of the body, that (the ether or Brahman within it) 
is not killed. That (the Bralnnan) is the true Brahina-eity (not the body). In it all desires 
arc contained. It is the Self, free from sin, from old an'e, from death and grief, from 
hunger and thirst, which desires nothing but what it ought to imagine. Now as here on 
earth people follow as they are commanded and depend on the object which they are 
attached to, be it a country or a ])icec of land. 

ft«i4f 5fi5fi: R^TRigi^ gjrqf^rft ft«! a3rr?5tai'%:^ 

I! i II 

C. And as here on earth, whatever has been acquired by exertion, perishes, so perishes 
whatever is acquired for the next world by sacrifice's and other goi>d actions performed 
on earth. Those who dcirart without having discovered the Self and those true desires, 
for them there is no freedom in all the worlds. Those who dc))art from hence after 
having discovered the self and those true desires, for them there is freedom in all the 
worlds. 

Dofibl : The (jiinstion liero arises : What is this Dahara AkSi^a in the 

lotus of tho heart V Is it the material .space or ether or. is it the Jiva oi' 

is it the Lord Visnu ? 

Fwi'dpalsa-. It is tho element called etlier, for the world Aka^a has 
the we’l-known meaning of other or space, or it may bo tho Jiva or tlio 
individual self, because it is s])oken of horo as the Lord of tlie cily of tlie 
body and occupying a small space. 

Sitldhdnta : The author replies to this ol)i('ction by declaring that tho 
Dahara Akai^a or the “small etlier” is Brahman. 

■SLTR.V I., 3 . 11. 

w II n ^ I U II 

Daharah, the small, Uttarebhyali, because of the subsequent 

arguments. 

14. The small ether in the lotus of the heart is 
Brahman, because the subsequent arguments establish it to 
be so.—78. 

COMME.N'TARY 

The small ether” is Lord ATjsnu, and nothing else. Why? Because 
of the subsequent arguments to be found in the supplementary passage 
of tho text above given. If the ether within the heart did not mean 
Brahman, but denoted the elemental other, then the comparison instituted 
in the passage “as large as that elemental ether is, so large is 
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this ether within tiie lieart,” would be wliolly inappropriate. Tliis is one 
argument. The next is: Tlie small ether is said to be tlie support of the, 
earth and heaven, wliich could not apply to the elemental other. Nor would 
tlie attributes like freedom from evil, etc., be appropriate to the elemental 
ether or to the individual self (Jiva). In this Sruti the worshipper is 
taught that the city of Brahman is his body, and in a iiortion of this body 
is the heart called the lotus which is the palaci* of Brahman, and he is 
taught that in this palace, in this small lotus, thi're is the small ether, 
and then what is within that small ether that is 'to be sought for, that is 
to bo understood. Therefore, it refers to the Su))renie Brahman, because 
this small ether is describc'd to be free from evil, free from old age, free from 
grief, etc. Therefore, the above pa.ssage must be explained by saying that 

the Supremo Brahman is to be sought in the small other which is free 

from evil, etc. 'I'herefore, the Dahara is Visnu and Visnu only. 

sf l'KA j, .‘ 1 . 15 . 

^ in 1^1 II 

Gatih, going. ?[5?Twit iSabdabhyam, a wortl, i.e., on account of the going 
and of the word. The going into “ether;” and the word ‘Etad Brahmaloka 
=tf/hs (ether) is Brahma woild. a*rr Tatha, thus. Di; 5 tam. seen, f^lf^ Lihgam, 
mark, sign from which something may be inferred. ^ Cha, and. 

15. Because this' ether is that to which the Jivas go in 

deeij sleep, and because there is a word connecting this 

small ether with the highest Brahman. This is seen in 
other texts also, and there is a Liugaiu or inferential mark 

in this passage also, from which we infer that the small ether 

is Brahman.—79. 


COMNENTAHy 

In the Chhandogya Upanisad, chap. 8., sec. 8, we find the following fur¬ 
ther description given of this small ether: 

5T ft ii 

Ab people who do not know the country walk again and again over a hidden gold 
treasure, but do not know. 

Thus do all these creatures day after day go into that Brahma-world, but do not 
know, being carried away by untruth. (Chh. Up., VIII, 3. 2). 

The above passage refening to Dahara or the small ether says that 
it is the Gati or goal of all creatures, and it is described as that Brahma¬ 
loka. Iherefore, these two descriptions, namely, Gati or goal and the trord 
Etam—that, referring to Dahara as Brahma-loka, show that the small ether 
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can be nothing else than the Lord Visnu. Jloroovor there are other 
Upanisad texts which also show tliat in deep sleep, the soul becomes united 
with Brahman: 

lag flsrr: aRt jj %: eRt ?Rf n ^ n 

#j:5rUT R3U: gcf H ?Rt II 

All these creatures havinjr become united with the True do not know that they 
are united with the True. Having come back from the True, they know not that they 
have come back from the True. (Ohh. ITp., VI, 9, 2, 10, 2). 

The above text shows tliat in other parts of this IJpani.sad the same 
idea, that Brahman is the goal, is soon. AnJ the word Brahnio-loka 
applied to the small ctlier is a sign that it is the Lord Vi.snu that is meant 
here. This Bralirnaloka cannot moan “tlie world of BrahmS,” called also the 
8atyaloka, because it is not possible for Jivas to go daily in thmr sleep 
to Satyaloka, while it is possible for them to enter into Brahman in their 
sleep, every day. 


sf'ruA j, 3. 16. 

II n ^ I U II 

Dhrtelj, on account of sii|)portiug. ^ Oha, and. Mahimnalj, 

greatness. Asya, of his, (that is, of Brahmanl Asmin, in this ; that 

is, in this small ether. 3715^: TTpalabdlioli, on account of being observed or 
found or stated. 

16. Because it is further stated that this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this Dahara must ho 
Brahman.—80. 


eO.MMENTAKY 

In continuation of the passage “the small lotus and in it that small 
ether” (Chh. Up., VIII, 1. 1), the Upanisad goes on to compare this small 
ether with the infinite space and further teaches that all beings get harmo¬ 
nised when they enter into this small ether, and it further employs the term 
Stman or Self with regard to it, and lastly it teaches, that it is free from 
all sins, etc. In continuation of this, the Upanisad in VII, 14. 1., declares, 
“It is a bridge, a limitary support, that these worlds may not be confound¬ 
ed.” The whole Chap. VIII, in fact, is one Prakarana and deals with one 
topic. Therefore, when it uses the word ‘Vidhrtih’ or ‘limitary support’ 
it refers to this Dahara or small ether. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this Dahara, therefore, 
Dahara must refer to Vi§nu; for who else has this glory of being the 
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support of all worlds ? In fact, Visnu is expressly stated to bo the support 
of all worlds in other places also, such as Bi;hadaranyaka LTpanisad, IV, 4. 22. 

He is the Lord of all, the kinf? of all things, the protector of all things. He is 
a bank and a boundary, so that these worlds may not be confounded. 

This also shows that to bo a boundary and a support of the worlds is 
the distinctive attribute of Lord Visnu only. 

SCTKA I., 3. 17. 

in I ^ II 

Prasiddhel. 1 , because of the settled (meaning). ^ Cha, and. 

17. And because it is a settled convention to describe 
Braliraan as ether, therefore, the small ether of Dahara must mean 
Brahman.—81. 


OOJIMK.STAin 

The word Akasa is known to have, among other meanings, that of 
Brahman, also ; as we find in the Taitt. Up., 11, 7. “For who could 
breathe, who could breathe forth, if that ether (Aka^a) were not bliss ?” 

Doubt : An objector says : This Dahara or smalj ether may refer to the 
Jiva, because immediately after the word Dahara, we find tlie description 
of the Jiva given in tlie above passage. It says : 

“Thus does that released soul (Samprasdda), having risen from this body and 
approached the highest light, appears in its own form. That is Self,” he said. “That 
is the immortal, the fearless, this is Brahman.” (Chh. l"p., VII f, 3, 1), 

This objection is answered by the author in the next Sutra. 


SUTRA I., 3. 18. 

w ^ in i ^ ii 

Ifara, the other one, that is the Jiva. Paramar^at, on account 

of reference. Sal), he ; that is, the .liva. ?fct Iti, thus. %l, (jhet, if. »l Na, 
not, Asambhavat, on account of impossibility. 

18. If it bo objected, that there is a reference to the other, namel}-, 
the Jiva, in the Dahara passage ; and therefore, it means Jiva ; we 
say no, because it is impossible that the epithets applied to Dahara 
should apply to the Jiva.—82, 
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COMMKN'J'AUY 

'I’hoiigh tlierc is ii reference to the Jiva in the middle of that passage, 
y(!t looking to tlic beginning and the end, and all other epithets applied 
to Dahara, wo cannot say that it refers to Jiva. The eight epithets applied 
to Dahara in (Jihandogya Upanisad VI 11, 7. 3., cannot apply to tlie Jiva, 
namely, tlie epithets like free from sin, free from decay, etc. 

Let it be so. 'J'he attributes free from sin, free from decay, free 
from death, etc., mentioned in VH, 7. 1, can easily bo applied to tlie Jiva, 
because the Chap. V^lll, shows that the whole teaching of Prajapati refers 
to the Jiva only. India had heard that Prajapati had declared that there 
is a self free from sin, old age, etc., and .so he goes to Prajapati to enquire 
about this Self. Therefore, these eight attributes of the Atman given in 
VIll, 7. 1, may apply to the Jiva, and consequently the Dahata mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sutra ; 

sCtha 1., 3. 19. 

in I ^ II 

ettarat, because of a subsequent passage, Chet, if. 

,\virbhava, manifestation. Svariiiiah, the true nature ; essential form, q 

Tn, but. 

19. If it be objected that from a subsequent passage, the 
Jiva is meant, we reply, no ; because that passage only declares 
the manifestation of the true nature of the Jtva, by means of 
meditation, etc.—83. 


I OJIMKN'T.VR V 

The word 'Tu,' ‘but,’ answers the objection raised in the first half 
of the Sutra. The word ‘Na’ of the last Siitra is understood here also. 
In the speech of Prajapati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, etc. These qualiiies 
are essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, the Jiva 
is not referred to here hy the word Dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 
the Jiva these qualities are to be acquired by him by SSdhana or practice. 
In the case of Dahara the.se qualities are never hidden, Avhilo in the case 
of the Jiva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore, we find in the Upanisad, the statement 
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fliitt when it has freed itself from the body and has approached the Highest 
Hight, tlion it appears in its own form. Thus there is a great difference; 
in tlie possession of these eight attributes, by the Paramfitnian, froni 
all eternity ; and their temporary manifestation in the Jiva. The above 
passage also shows, that the Jiva gets these attributes only tlien, when 
it has reached tlie Highest Person called the Uttama Puruija, the Highest 
Light, Parama Jyotih. Moreover, though these eight qualities manifest 
in the Jiva, through SMhana, yet the Jiva can never become the bridge of 
th(‘ two worlds, and the support of the universe, for these attributes are 
tlie specific and distinct qualities of the Suprem(i Lord. Therefore, tlu; 
Dahara must refer to Brahman. 

Hut if this is so, why a lefercnco has at all been made to Jiva in tills 
section treating of Dahara, in tlie passage : “Now that released soul, 
which liaving risen from this body, etc.”—VHf., .‘1. 4. This question is 
answered by the next Siitra. 

SUTK.V I., J. 20. 

II ? 1 x I H o II 

Anyiirthab, a different meaning. ^ Glia, and. Para- 

mar^al.i, referenci'. 

20. The reference to the Jiva made in this section treating of the 
small ether, has a different object.—84. 

eoM MKNT.VRY 

The object with which this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
Tt shows that when the Jiva obtains such knowledge, it also jiossesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this Dahara as 
occupying a very small space in the heait, and because Dahara is so small 
and Jiva is also small, therefore, Dahara must be Jiva mentioned subse¬ 
quently. This objection is answered by the following Sutra: 

sCtra r., .3. 21. 

^ II ? I ^ I m 

Alpa, small, Sruteb, because of the Sruti or scriptural declara¬ 
tion. 2.^ Iti, thus. %q, Chet, if. Tad, that. Uktam, has been said. 

21. If it be said that the scripture describes the 
Dahara to be very small, therefore, it must mean the Jtva, 
and not Brahman ; we say no, for the reasons already 
given.—85. 


17 
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(■OJDIENT.VKV 

The answer to the objection raised in this Shtra has already been 
anticipated in the preceding aphorism, 1., 2. 7, whore it is said tliat 
Brahman, though all-pervading, is imagined to bo of tlie size of a span, in 
order to meditate upon Him as liaving that much size, ft is merely to 
help memory, that this convention is made, but tins Brahman is of tlie 
size of the heart. In fact, tlie text of the LTpanisad shows that He is 
Infinite and Inconceivable 

The next Sutra gives anotlier reason for this conclusion. 

srnu 1 ., 3. 22. 

^ \\ \ I ^ I II 

Annki;teli, because of imitation. Tasya, Ins. ^ Cha, and. 

22. The Jiva cannot be Brahman or the small ether, because the 
text says that the Jiv'a imitates Brahman.—80. 

I'OMMIATAKY 

Tlie text of the Chhatidogya IJpanisad VIH., 7. .‘t, etc., shows that the 
eight-fold attributes therein mentioned, which are ('ternally pn'sent in the 
Dah.ara, is acquired by the Ji'va througli Sadhana, in the stab' of Hukti. This 
Jiva is describe! in that section as covered by falsidiood in ils prior state, 
and it is only when by meditation on Brahman, this covering of ignorance 
is torn asunder, then are manifested the eight-fold attributes of being free 
from sin, free from decay, etc., and it is in this state of lliikti that the Jiva, 
by getting the light of I’arabrahman, becomes like Brahman. 'I'hi' Jiva, 
therefore, merely imitates Dahara, and is called Dahara in a secondary 
sense. And it is a well-known thing that the imitation and the original 
are not the same. As avc say in the sentence ‘Hanuman imitates the wind 
in swiftness.' which means that Hanuman is not wind but like it. Similarly, 
wo find in another passage that the Jiva, in the state of .Mukti, becomes 
similar to or imitates Brahman : 

I ftsiiq 3>rqqitr ftspr fqrspaq; 

When the Beer {i. e., the individual soul) secs the brilliant maker, the Jjord, the 
Person, in whom Brahmit has his source; then becoming wise and shaking off good and 
evil, he reaches the highest similarity, fi-ee from passions. (Muiid. Up., Ill, T. 3.) 

si’TRA r., 3. 23. 

^ II M ^ I II 

A pi, also. Sraaryatc, it is traditioned. 

23. The Smriti also declares this assimilation of the 
Jtva with Brahman, in the state of Mukti, in certain respects 
only.—87. 
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• OMMKNTAUY 

Thus in the (ritji also we find : 

iTRstursia JR i 

gnsft 5t«i% 51 ^ II 

Having; taken refu^o in this Wisdom and beiDf;; assimilatul to My own nature, they 
are not re-born, even in the emanation of a universe, nor are disquieted in the dissolution. 
(XIV, 2). 

'I’hus this Sinvti or (iitil also declares that the lluktas become assimilated 
to tlie nature of Brahman and manifest some of the attributes. Therefore 
Ualiarn is the Lord Hari alone, and not any diva. 

Ailhikamna VI.—He %vho is measure! by a thumb Is Brahman. 

Visaya : In the Katlia IJpanisad, 11, 4. 12, we read : 

ai; II II sjfggJiT5t; I i 

ag II II 

The person (I’urusa), of tlie size of a thumb, 'stands in the 'middle of the tself (bodyV 
as Lord of the past and the future, and henceforward fears no more. This is that. 

That i)er8on, of the size of a thumb, is like a lifjht without smoke, Tx)rd of the past 
ami the future, he is the same to-day and to-morrow. This is that. 

Doubt : Here arises the dotil)t : Is th(f |)orson of the size of a thumb, 
file diva or tlie Lord Visnu ? 

ritnapaksa: The Piirvapaksin maintains that tlio person of the size 
of a thumb is diva, because in tlie Hvetai^vatara IJpanisad, Y, verses 8 and 
7, the being of the size of a thumb is o.vpressly stated to bo the diva. 

f«: II c II 

IS. That lower one also, not larger than a thumb, but brilliant like the sun, who is 
endowed with personality and thoughts, with the quality of mind and the quality of body, 
is seen small even like the point of a goad. 

gj!ni=gJT> ®r: 'Kvrqs^qiTif h ^^wItri i jfiJiiTftq: 

II vj II 

7. But he who is endowed with qualities, and performs works that are to bear fruit, 
and enjoys the reward of whatever he has done, migrates through his own works, the 
lord of life, assuming all forms led by the three Gunas, and following the three paths. 

SiddMnta : This objection the author answers by the Sutra, next 
given ; 

sCtka r., 3, 24. 

II n ^ IH» II 

WR Sabd&t, because of the word. 33 Eva, even, only. jrfJta: Pramitah, 
the measured, the limited; measured by the thumb. 
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24, The limited person of the size of a thumb, described in the 
Katha TJpanisad is Brahman, because of the word or the epithet applied 
to It in that very text.—88. 


COMMKSTAKY 

Tl>e person of the size of a thumb is the Lord Yi§iui alone. Wl»y ? 
Because there is an (!.\pres.s term or word, in that very passage, which can 
apply to Vi§nu alone. Tliat passage describes tliis person as Lord of the 
past and the future. Now this epithet: “The Lord of the past and the 
future”—cannot be applied to Tiva at all, whose past and tlio future is 
bound by his Karinas, and who is not free to possess so much glory. 

But how tlie All-])ervading Lord can be said to be limited by the 

measure of a tliuinb V Tliis point is answered by tlie next Sutra. 

soTKA 1., 3. 2;"). 

^ l Vi ll 

Hrdi, in the heart, with reference to tlie lieart. Apeksayii, 

by reference to. g Tii, but. *I3''7 Maiuisya, men, human beings, 
Adhikftratvat, because of the qualitied. 

25. But the size of a thumb is Avith reference to the 

human heart, liecause men are qualified to meditate on 
Brahman in their heart, and imagine him as limited to tliat 

size.—89. 


eoMMENTAlIV 

Tlie force of tlie word “Tu” is to declare limitation, because the Lord ' 
is meditated upon in the heart, which in every human being is of the size 
of his fist or thumb, therefore. He is spoken of as having the measure of 
a thumb. This has already been described before, under Sutra 1, 2. 7, 
where wo have said that this attributing of a size to Brahman, is based on 
a mere metaphor, taken from the size of the heart; and for the sake of 
devout meditation ; and becausi- His ineffable gloiy manifests in the heart 
of His devotees in that form. 

But the hearts differ according to the animals, some have larger 
hearts, some have smaller; some are more than a thumb, somo are less than 
a thumb. How can it then be said that the person of the size of a thumb 
is so spoken of with reference to the heart ? This objection is met in the 
Siitra by using the woi’d “human.” It is the human heart that is the 
measure here taken, (and not the heart of snakes, horses and donkeys\ 
For though the scriptures are employed in general terms, yet they apply 
only to human beings, for human beings alone are Adhikfiris and not lower 
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iiuitnals. Human beings alone have the faculty of devout meditation ; 
therefore, the standard of the thumb is taken from the human heart, and so 
there is no contlic.t 

Though tlie hearts of elephants and horses, etc., may be said to be of tlic 
size of a thumb, yet thei’o is no conflict here also, for tliese creatures are 
incapable of devout meditation. Thougli the Jiva also is described to have 
the measure of a thumb, it is so done, because it dwells in the heart, and 
so metaphorically is said to bo of the size of the lieart. As a matter of fact, 
it is atomic in size, foi- tlie scripture says that its size is very small. 

Tliat living soul (Jiva) is to be known as part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be infinite. (Svet. Up., V, 0). 

Tlierefore, the iierson of the size of a thumi) is tlie Lord Visnu alone. 


Adikarana VII .— Devas entitled to meditate on Jirahnian. 

ft has been nieutioned in tli(! last Sutra, that the scriptural texts 
teaching meditation on Brahman are the coneern of men, because by so 
teaching it can bo proved lhat tlie Highest Brahman has the size of a 
thumb. The Stistra, therefore, establislu's that men alone are entitled to 
meditate on Brahman. But this is a wrong view. All those men who are 
on tho path of gradual release (Ivrama .Miikti) pass through the Deva evolu¬ 
tion, and become Devas. Jf meditation on Brahman is enjoined only for 
men, then those men who have become Devas, are nut entitled to meditate 
on Him. And thus the theory of gradual release would become meaningless, 
for there would be no release for Devas. 

But Devas are entitled to meditate.' on Brahman as we find from the 
following text of the Byhadaranyaka Upanisad (I., 4. 10). 

Jif rtnafnif ?i»ir ii 

Whoever of the Devas, knowing Brahniau, meditated on Him he verily obtained Him, 
so also among the Rsis, so also among the men. 

Similarly, the follow’ing passage also shows that tho Devas worship 
Brahman : 

The Devas meditate on that Brahman who is the light of lights, who is the giver of 
life, and who is immortal. 

Doubt : Here arises the following doubt. Admitting that meditation 
on Brahman is taught regarding the Devas in the same way as taught with 
regard to men, the question remains, is it poasible with regard to the Devas, 
or is it not ? 
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Purvapaksa: Tlie Purvapaksin says such nieditatiou is impossible 
Avith regard to the Dovas, because they have got uo sense organs and 
consequently they liave got no capability to meditate. The Devas like 
Indra and tlie rest, are verily thought-forms, created by the chanting of 
Mantras, they have no physical sense organs. Consequently, on account 
of this absence alone, they liavo not tlie capability of meditation or the 
desire for the possession of sucli attributes as VairSgya or dispassion, 
Viveka or discrimination, etc. Hence the Devas are not capable of medita¬ 
tion on Bralmian. 

Siddhnnta : To tliis the author replies by the following Sutra : 

sfiHA r., 3. 2(5. 

? I ^ I II 

(W Tad, that; namely, meditation on Hrahman. Upari, above, namely, 

with regard to the beings who are above men, namely Dovas. Api, also 
Badaranyalj, the sage Badaranya is of opinion. Sambhabat, 

because of the posssbility. 

2(>. The meditation on Braliinan, according to the opinion 
of Biidarajaija, jiiust ho admitted Avith regard to those also, Avho 
are above men, in the scale of evolution ; because of its possibility 
with regard to them also (for they also have an organised 
body.)—9D. 


(.•O.MMKNTAKV 

This meditation on Brahman must be admitted with regard to these, 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Dol’d Biidarayana. Why has he this 
opinion ? Because the Dpanisads, the Mantra portion of the Vedas, the 
descriptive i)ortions of the Vedas, the sacred scriptures known as Itihasa 
and Pui’Sna, all unanimously <lescribe that the Devas have bodies as believed 
also by mankind. Since they have bodies, it is possible for them to meditate 
on Brahman ; because the objection of the Purvapaksin was thtit Devas have 
no body, and therefore they could not meditate. 

.Vote: It is only the PiArva Mim^ihsitkas «ho hold the theory that the Vedic Devatds 
are not embodied beings, but only creation of the Jtsis when they chant the Vedic 
Mantras. According to this theory, the vibrations produced by the proper singing of the 
Mantras create these Deva-forins, through 'which theurgic effects are produced. But this 
is only a partial truth. The artificial elemciitals. as these Mantra-itmic Devatas are, 
constitute only a portion of the inhabitants of the Devaloka. There are real Devas also, 
real Jlvas, ]>assiug through Deva evolution, who arc not mere creations of Mantras. 
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Thus tlio Devas also liave the capability of moditating on Brahman, 
nocause tiiey possess body and senses made of celestial matter,“and they 
also are capable of feeling disgust and dispassion (Vairagya) with tlieir 
own state, however high it may appear to us in lordliness and glory. 
For compared with the glory of God, the Devas realise keenly the sinful¬ 
ness, the littleness, the insignificance, and the transitory nature of tlieir own 
lordliness and glory, and consequently tliey also are capable of feeling 
VairSgya. Tliero is the authority of the Visnu Purana on this subject : 

Oh best of the twice-born, not only is sorrow to be found in liell, but it exists in 
iSvarga also, for the inhabitant of heaven is afraid of the transitorincss of heavenly life, 
so the dweller of heaven also is not free, from grief. 

Therefore, Devas also desire to acquire the eternal bliss wliich the 
knowledge of Brahman gives. For this Braiimic bliss is free from all 
taint of evil, and it is an immeasureable, eternal state of joy. For thus 
is this bliss described in the sacred scriptures. Moreover, we find in thi' 
Upanisads descriptions of how both the Devas and men went to 
Prajapati to learn tlie Brahama Vidyil, as tlin following e.xtract from the 
Brhadaranyaka Upaniijad will show : 

gisiiw: II 

The children of Prajajiati are of three sorts, namely, the Devas, the men and the 
•Vsuras: They approached their father Frajitpati and dwelt with him ns students of 
Brahma Vidytf. (Br. Up., V, 2.1) 

Similarly, in tlio Chhandagya Upanisad, wo find tfiat fndra dwelt as a 
Brahmachttrin in the house of Prajrqiati for more than one hundred years ; 
f % ii 

This made in all one hundred and one years, and therefore, it is said that Indra 
Maghavat lived one hundred and one years as a pupil with Praj^pati. (Oh. Up., Vm, 
11. X). 

Owing to their having bodies, tlie Devas, therefore, arc also (pialifiod for 
meditation on Brahman. 

An objector says : If we admit that Devas have bodies, then there 
would arise difficulties with regard to sacrifices, for it is impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when ho is invoked simultaneously by all his worshippers. 
'J'herefore, sacrifices become useless, for an embodied Deva, like Indra, 
cannot be present simultaneously in all tlio places of worship, where he is 
invoked. To this objection tlie author gives the following answer : 

si*TB.v I , 3. 27. 

11 n ^ I II 
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ftW: Virodhah, contradiction, Karmani, with regard to work, with 

regard to sacrifices. Iti, thus. Chet, if. -r Na, not. Aneka, 

many (bodies). Pratipattolj, Itecausc of the assumption. Darfia- 

nat, hocause of the observation or seeing. 

27 . If it be objected that a Deva cannot be an embodied 
being, for then his presence at many sacrifices simultaneously 
would be impossible : wo reply, no ; because it is observed (that many 
bodies can be assumed by spiritual entities, for simultaneous appoaranee 
in different places).-~91. 

lOM MKNT.UtV 

Even if wo admit that Dovas liave a body, yet tliis would not contra¬ 
dict the performance of sacrifices ; because great masters of occult forces 
liave the power of creating many bodies, and simultaneously appearing at 
distant places. Such were the Yogis Saubhari, etc. 

Says an objector ; “Admitting tliat for the reason given in this Sutra, 
there may arise no difficulty as regards sacrifices, for those who hold 
the vi(ov that Devatas have got bodies, but then arises anotlier difficulty. 
Tt relates to the wonls of which tlie Yeda consists. If words like Tndra, 
etc., refer to (nnbodied l)eings, th.en when these beings are not in exishmee 
then those words denote no objecd. Tims before tlie creation of Tndra or 
after the destruction of Indra, tliere is a period when no Indra exists. But 
th(' Vedas ar(' (dernal, and the word Tndra occurs in it. To what does 
then this word refer, during thes(> periods, when there is no india ? Is it 
not like the word “the son of a bairen woman y” ff so, as those words 
have no moaning, so tin' Vedas also bf'conu'. meaningless. ^Moreover, in 
the Pnrva .Mimfuiisa it was ('stablished that word.s, objects corresponding 
to those words, and the power of tin* words to denote those objects, are 
all eternal, for a Alimruirsa Sutra says : 

The relation between the word and its object, is natural and eternal. So if 
the words like Indra. etc., denoted organised beings, they would make the Vedas 
non-eternal. 

Sidddnfa : T'o this objection, the author gives tin; following 

reply ; 

soTKA r., 3. 28. 

^ || n \ I II 

?is^: Kabdah, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regard to the eternity of the word. Iti, thus. 

Chet, if, Na, not. Atab, because, from this, from the word being 
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eternal. Prabhavat, because of the origination. Pratyaksa, per¬ 
ception, direct statement, namely, the Sruti or revelation. Anumfi- 

nabhyam, from inference, from Smfti, namely, the tradition. 

28. If it be objected, that this view would contradict the 
eternity of the word ; we reply, no ; because the creation of the 
universe is from the word which is eternal. And the Sruti and 

Smrti (the direct statement and inference) also establish the 

same.—92. 

COMMENT AHV 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vcdic words. Why ? Because from this 
eternal Avord arises the creation. The creation of every embodied being, 
whether Tndra or a cow, proceeds from the remembrance of their form 
and their characteristics, by Brahmii when ho utters those words, which by 
association always suggest the particul.ar form and the characteristics 
possessed by that form. 

Note : ‘‘When, therefore a special individual of the class called Indra has perished, 
the creator, apprehending from the Vedic word ‘Indro,’ which is present to his mind, the 
class characteristics of the beings denoted by that word, creates another In Jra, possessing 
those very same characterstics ; just as the potter fashions a new jar, on the basis of the 
word 'Jar' Avhich is stirring in his mind. Hut how is this known ? ‘Through perception 
and inference,' i.e., through scripture and Smrti.” (Rfirafinuia). 

Every Vodic tvord always expresses a particular typo form, and does 
not express any individual (they are all common terms and not Pr per 
Nouns). By remembering tiie pu’ticular type f>rms, don'tel by those 
Avords, Brahma creates the universe. For forms (Akpti) are et rnal, and 
exist in the Archetypal plane, from eternity, before they become concrete 

in any individual form. The Vedas are like the book of ViSvakarman, in 

which directions are given as to painting of certain forms or pictures of 
Devas. Thus for example, it says, “Yania should bo pictured as having a 
sceptre in his hand, Varuna as having a noose in his hand.” The Vedic 
Avords denoting Devas, like Indra, etc., do not express any particular indi¬ 
vidual of that name, but are a class name like the word coav, etc., and are 
symbols of particular forms, naturally belonging to a particular cliss of 
beings. They do not denote merely individuals, like the word Chaitra, etc. 

Therefore, because the Vedic Avords denote eternal forms, existing 
in the mind of the Creator, they are not unauthoritative ; and this vi-w 

of ours, that the Devas pos-'ess body, does not contradict the Mtinlm4 

view that tlie word is eternal. How do you know this ? To this the 
Sfltra answers by saying, Pratyak?Snumau&bhyftm, because the Sruti and 
the Sm^ti declare it so. 

18 
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As an oxainple of Sruti, we have the following : 

Tims PrajUpati created Devas, etc., by pondering over the various words 
of Mantra, Sukta 62 of the ninth Mandala of the Eg Veda. 

Note : We give the Mantra with its word meaning below : 

Etc, those. Asrgrani, creates, Indavalj, drops ; Suiuu- 

drops. Tiralj, downward. Pavitram, pure, purifying, a sieve, 

qrrnst: Afiavalj, (luick, rapid : another reading is II Vis^vani, all. 

wf«l Abhi, towards, Saiibhaga, prosperities. 

These rapid ,Soma-drops have been poured through the purifying sieve. To bring all 
felicities. 

In the Panchaviihiiati Bralimana (VF, 9. 13. 2'^. ami 12. 1. 3), we 
find how this Mantra was utilised by Brahma in making his creation. We 
read there : 

"rtT” ^ ; “?5=3qi” 

“fur: qftun” rfu trsiT,; efflu} “furuii^” # ; “qrfnrftw:” 

sini ?fu II 

Prajdpati created the Devas, by rctleoting on the word “Etc.” fie created the men, 
by the word “Asrgrarn the I’itaras by the word “Indavah the I'lancl.s by the word 
“Tiras Pavitram the songs, by the word “Asiiva the Mantras, by the word “Visvani”; 
and he created all other creatures by the word “Abhisaubhag^." 

Note : The word Etad “this” reminds Brahmd of the Devas presiding over the senses ; 
the word Asrgra meaning blood, reminds him of those creatures in which blood is the chief 
life-clement, namely, men ; the word Indu, denoting moon, reminds him of the fathers, who 
live in the moon ; the word Tiras Pavitram meaning ‘ holding of the pure ambrosia" 
reminds him of the planets where the 8oraa-fluid exists, the word “Asuva,” ‘‘flowing” 
recalls the sweet How of music : the word “Visva” recalls the hymns saered to the Visve- 
devas ; the word “Abhisubhagd,” meaning “great prosperity,” recalls all crciiturcs. 

The Smrtis like the Vi.snn Burana, etc., also show the same. As the 
following : 

fiUirur =U 

?«iqi II 

In the biginnmg Urabm£ created through the words of the Vedas alone, names and 
forms of all creatures, the manifold rituals of all sacrifices and their different status.” 

SVTRA I, 3. 29. 

sm ^ in n III 

’wqq Ataeva, therefore, for this reason alone. ^ Cha, and. 
Nityatvam, the eternity of the Veda. 

29. And for this very reason, the eternity 
proved.—-9.S. 


of the Veda is 
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COMMENTARY 

Tims tlio otoTiiity of tho Vedas is establislied, bt'cause, its words 
(leuoto eternal types, (and not individuals), and because these words remind 
the creator of tlio types that he should create. The names like Kilthaka, etc., 
do not mean that the Esi called Katha was the author of the hymn, bnt 
that they were merely the utterers of those hymns, which exist from 
eternity. 

Xote : We find in the Vedas passages like the following ; 

‘'Kcvcrence to the Rsis who are the makers of Mantras.” Tt does not mean that any 
llshi really made (he Mantras. Texts like these suggest to the mind of Brahmd wha( 
should be the characteristics and powers of those Rfis who would make the different 
sections, hymns, and Mantras, and then Brahmd ereates them endowed with those 
eharaeteristics and powers, and appoints them to remember the very same sections, hymns, 
etc. The Rsis being thus gifted by Prajipati with the requisite powers undergo suitable 
preparatory austerities and finally see, the mantras and so on, proelairaed by the Kaflias 
and other Rsis of former ages of the world, perfect in all their sounds and accents, 
without having learnt them from the recitation of a teacher. 

further objection is raised. Let it bo admitted that after each 
minor Pralaya or shorter dissolution (Naimittika) the Lord BrahniS iinay 
oroiite the bodies of Devas, etc., by remc'mbering the words of the Vedas 
and thn typos mentioned therein, but in the case of the major Pralaya, 
called the groat Latency (Prakrtika) when BrahmS himself vanishes, 
.'dong with all worlds, how can then ho create a new world on the basis 
of the Vedas, when the Vedas themselves vanish ; and how can we speak 
of the eternity of the Veda ? To this objection the author gives the 
following reply ; 


SLTBA r., 3. 30. 


?l»n«T Saraana, same, equality. Nfima, name, Eupatv&t, 

on account of form, Cha, and. Avyttau, in repetition, when after 

a Mahfipralaya or Great Latency there is a first creation of the world, 

Api, also, Avirodhal), want of contradiction. Dar^an^t, 

because of seeing, because of the Sruti. Sm^tefi, from the Siniti. 

Cha, and. 

30. Even in the case of first creation (after a Great 

Latency), there is no contradiction (with regard to the 
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eternity of the words of the Veda), because the names and 
forms remain the same. As appears from Srnti and 
Smrti.—94. 


COM-MENTAUl 

The word Cha in tlio Sutra is used to remove the doubt raised. The 
word Avrtti means renovation, primal creation after the Great Latency. 
Even after a Great Pralaya, there is no contradiction with regard to the 
eternity of Vtdic words, because the new creation proceeds on the sameness 
of names and form.s, etc., as in the preceding creation. In a Maliapralaya 
or Great Latency, the Vedas and the typos denoted by the words 
of the Vedas all of which are eternal objects, merge into tlio Lord Hari 
and b' come one in Him. This merging is in that aspect of Hari, which 
is called His Sakti or energy. They remain in Him in a state of Latency. 
Wheti the Lord desires to create, tliey come out from Him again, and 
become manifest The creation of individuals is .always i)recoded by a 
reflection on the words of the Vedas and types denoted by tliem, whether 
such n flection is by tlie Lord Hari Himself, or by the four-faced 
Brahmft. 

Aofe : After a great Latency, Hari creates the Vedas, in exactly the same order and 
arrangements as they had had before, and reflecting on its words and types, He emits 
the entire world, just as it had been before, from the element called Mahat down to 
the Brahmflnda and BrabmA He then imparts the Vedas to Brahniit and entrusts 
him with the task of creating lower beings. The Lord Hari at the pame time pervades 
the world so created, as its Antaryilmin or Inner Ruler. 

A subsequent creation is simiLir to the past creation : just as a 
polter, who makes a pot, by remembering the word ‘pot” and the form 
which the word calls up in his mind, thougli there may he no actiml pot 
as a mould before him. As is the case in Minor Latency, the same is the 
rule in the case of Great Latency. The difference is this, that after a 
Great Latency, Ihe Lord Him.self creates all elements from Mahat down¬ 
wards up to Brahmanda, and emitting Brahma from His body. Ho teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, Brahma does not cease to exist, nor do the elements; 
and consequently BrahmS himself creates the universe after every Minor 
Pralaya. 

Whence is all this known ? The Siitra replies by saying Dari^anat 
SmiteS cha, from the Sruti and the Snifti. The Sinti passages are like the 
following; 
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S.tman was alone in the beginning. He willed,'may I create the worlds. 

^rt ^ sfgJitfii I 

He who first creates Brahm^ and delirers the Vedas to Him (Svet. Up., VI, 18). 

^feir g«ir 

The Creator fashioned the new universe and created the sun and moon just as they 
were in the beginning. (Rg Veda, end.) 

The Smyti passages are the following : 

mi I mi ii 

As a mighty banyan tree lies concealed in the small seed, similarly in thee, O Lord I 
as the Great Seed, lies concealtd the whole universe, when thou drawest it in, at the 
time of the Great Latency.—(Visnu Purana). 

So also in the Varaha PnrSna : 

qd srrajf-igg’q: n 

The Highest God is Nitrayana, from Him was born the four-faced One. 

So also in the Bhagavata : 

*t5i f^r nr II 

He who mentally imparts the Vedas to the First Sage, Brahmi. 

To sum up tho whole. When the time of the Great Latency conies 
to close (and the hour stiikes for a new creation), then the Lord God of 
All reniembcr.s tho constitution of the world immediately preceding 

tho Pralaya, and formulates this desire: “Let rao become manifold.” 
He separates into its different parts the whole body of spirit-and-inattor 
which had merged in Him. Thus the enjoying souls and the objects 

of enjoyment—tho spirit and matter—come out from him as separate 

entities now. After this, the Lord creates tho entire world just as it 

had been before, from the great principle called Mahat down to the 
cosmic egg and BrahraS. He then manifests the Vedas in exactly the 
same order and arrangement as they had been before, and He teaches 
them mentally (not oially) to BrahmS. He entrusts to him tho task of tho 
new creation of the whole remaining universe, from Dovas downwards, 
just as it was before. At the same time Ho, entering into the world, presides 
in it as its Inner Ruler and Conti oiler. Brahma also, through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, etc., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Indra, etc., refers to eternal types of Indra, etc., and as these 
types are eternal, though the forms vanish at every Pralaya, therefore the 
Vedas are eternal. 

Thus there is no conflict or contradiction, when it is said that the 
word is eternal, for it means that the types represented by those words 


142 


VEDlNTA-St^TRAS. I ADHTIyA. 


[Oovinda 


arc eternal. Thus the Devas have the capability of meditating on Brahman, 
since they possess an organised body ; and since the Devas have this 
capability, there is no conflict in the text relating to the meditation on the 
person of tiie size of tlio thumb. Witli regard to the Devas a person of the 
size of the thumb is to be measured by the thumb of the Devas, as in the 
case of men ho is measured by the thumb of man. 

Now wo ('liter into tlie consideiation of the question whether the 
Devas are qualified or not, for these Vidjas or meditations, of which tlicy 
themselves are the objects meditated upon. 

In the Chhandogya Upahisad we find a Vidya called the Madlin 
VidyS. 

The Sim is verily honey to the Deva-s, the ifeaven is like the cross beam, the inter¬ 
mediate region is the beehive. And the rays are the sons. (lit, I. I.) 

Here tlie Sun is said to be lioncy or nectar of tlie Devas and tive 
classes of Devas called Vasu, Rudra, Aditya, Marut and Sadhy.as worship 
or meditate on this nectar ; each class being headed by its chief. They 
become satisfied by looking at this honey. The Sun is said to bo the honey, 
because he is the abode of a certain nectar, to be brought about by certain 
.sacrificial works, to be known from the Rg Veda and so on, and the reward 
of such meditation as mentioned in those texts is the attainment of the 
position of the Yasus, Rudras, Adityas, and so on. 

Nolf : This meditation on tho Sun produces the status of Vasu, etc. The point is, 
should the Devas undertake this meditation, vyhen the fruit of such meditation is the 
attainment of the status of a Vasu, etc. ? The Devas already have reached this status, and 
so to them this Madhu Vidya is useless. 

The author gives first tho opinion of others, us regards this point: 


SL'THA I., 3. 31. 

IH I X U HI 

lladhu, in honey. Adi^u, and in the rest Asam- 

bbav^t, on account of tho impossibility. Anadhik§.ram, non¬ 

qualification. IfqR: Jyiminilj, the sage called Jaimini. 

31. Jaiuiiui i.s of opinion, that the Devas are not qualified to 
undertake meditations like Madhu Vid.yd and so on, because of the 
impossibility,—95. 


COMMENTARY 

According to the sage Jaimini, the Devas are not entitled to under¬ 
take meditations like Madhu Vidy&, etc., because it is impossible for one 
and the same person to be the object of meditation as well as the person 
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meditating. Moreover the Doras like Vasu, etc., already belong to the 
class of Vasus, etc., and so in their ca«(?, tin fruit being already accomplish¬ 
ed, the .meditation is useless. The Dovas have nothing to gain by such 
meditation ; and so they have no desire for this meditation ; for they already 
possess that which is the fruit of such meditation. For both these reasons, 
.Taimini holds that the Devas are not qualified for meditations, like Madhu 
VidyS etc., in which they themselves are tlu* objects of meditation. He 
gives another reason for his view. 

SUTRA 1., 3. 32. 

^11 n ^ II 

dyotisi, in the light, in the Highest Brahman, ujqtrt BhEvat, 
hcoause of the o.yistenoo. because it consists of. Cha, and. 

32. And because the meditation of the Devas consists in 
worshipping the Light, therefore, they do not stand in need of any 
lower meditation.—OB. 

COJDIKNTARY 

In the Bfhadaranyaka Upani§ad, we find that the Devas meditate on the 
Great Light, the Supreme Brahman alone, and they do uot worship anything 
tower. That text is as follows : 

Him from whom proceed the year along with the days, Hiin the Devas meditate 
upon as the Light of Lights, as Immortal Idfe. (Br. Up., IV, 4. 16). 

Both men and Devas have this in common, that both are entitled to 
meditate on the Supreme Brahman, the Light of Lights. The special mention 
that the Devas meditate on this Light of Lights, indicates, by implication, that 
they are not entitled to (or rather do not stand in need of) meditations on 
other objects than the Supreme Brahman. 

The view of the Purvapaksa given in those two Sutras, is thus con¬ 
troverted by the author. 

SUTRA 1., 3. 33. 

m 5 f? II n ^ I II 

Bhavam, the existence (of the qualification to undertake the 
meditations like Madhu Vidya, etc.,) Tu, 3 but. BadarSyanab, the 

sage called Badarflyana. ’ff^tr Asti, is, (there is the possibility of such 
meditation). ^ Hi, because. 

33. But BAdarayaoa maintains the existence of quali¬ 
fications for such meditation, because there is possibility of 
it.-97. 
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COSfMKNTMtY 

The word Tu is used in order to remove the doubt raised by the 
Purvapaksin. In the meditations like Madhu VidyS, etc., the Devas have 
a right, according to the opinion of Lord BadaiSyana. Because though 
these Devas have attained the position of Vasu, Aditya, etc., yet it is pos¬ 
sible that they may have a desire of attaining the same position of Vasuhood 
or Adityahond, etc, in the next Kalpa also, and so they may meditate on 
Brahman in the form of, and residing in, Vasn, Ailitya, etc. For meditation 
on Braliman is tauglit here to be of two kinds ; firsUy, Brahman is medi¬ 
tated upon as effect and secondly, he is meditated upon as cause. 

h’ote : When meditation is on a form like that of Vasus, etc., it is meditation on 
Brahman as eflect, namely meditation on Brahman as he appears in the form of creatures. 
But in the same Madhu Vidy.4 tliero is the latter section which enjoins meditation on 
Brahman as cause. 

The sense is this, tlio Devas who are Vasus, Adityas, etc., in tins 
Kalpa, meditate on Brahman as Vasu, Aditya, *ctc, witli the object of 
becoming Vasn, Aditya, etc., in the next K<a1pa. When they have 
attained Vasuhood or Adityahood by such meditation in the next Kalpa, 

then they mtditiite on Brahman as the Inner Ruh r of Vasus, Adityas. etc., 
and tvorshipping Brahman as cause, they shall attain release in the 
next Kalpa. 

Moreover, the \vords Vasu, Aditya, etc., are not confined to these 

Devas, but they denote Brahman also. In this view, the section on 

Madhu VidyS does not teach meditation on Devas called Vasus and 

Adityas, etc., but on Brahman, who is called also V'asu, Aditya, etc. Near 

the end of that section we find this declaration, “he who knows this 
Brahma Upani.sad, etc." This shows that this is an Upanisad teaching 

Brahma Vidyfi, and not meditation on any inferior being like the Devas 
called Vasu, Adity.as, etc. 

Note : The worship of insonficiit objects cannot give Purusdrtha (the highest end of 
man). Therefore, this Khaprla docs not teach the worship of inanimate objects like the 
sun, etc. 

In fact, in the concluding passage (Khan'ja XI) the Sruti expressly says that the 
teaching herein given is Brahma Vi<ly£ and not any lower Vidyfi, for it says, “Let the 
father tell this Brahma Vidjfi to his eldest son.” It further says “He who knows this 

Brahma Upanisad thus,” etc. How can the worship of inanimate objects give Mukti or 

Brahma-pada ? That the whole of these Khapdas relate to Brahma VidyS, is further 
shown by the statement made in Khanda XI, where the Sruti says, “In what place He 
neither rises nor sets” and “for Him there is perpetual day.” These are applicable 
primarily to Mukta Jivas only, (T us this portion of the Upanisad deals with Brahma 
Vidyd only and not with Apard Vid\d as understood by others). Moreover, to whom 
can primarily belong the possession of Yagas—wisdom. Tejas—bliss, I ndriyam-lordliness, 
Vlryam—strength, Annddyam—magnanimity and Basatvam—power, but to the Supreme 
Lord ? For says a Sruti “His name is the great Yagas.” 
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Nor is this objection valid that the Adityas and Vasus, etc., liavo 
already attained the position indicated by their names, and so tl’.ey have 
no obJ('cts of desire in tliis direction left; and tlierofore, this meditation is 
useless for them. For we find in the world, that tlie people, tliough having: 
sons in this life, have still a desire to got sons in the ne.vt life ; (and conse- 
(juently perform sacrilioes for the attainment of sons in the ne.xt life). 
iloreovor, the various meditations tauglit in this ^Indlm A’^idya, are really 
meditations on various aspects of Brahman, and consequently Avhen the 
Devas meditate on tliose aspc'cts of Brahman (in tlio form of V'’asus, Adityas, 
(dc.,) tliey iU’C really meditating on Suprcim' Braliman; and conse((uently 
tlio statement that tlie Devas meditah' on the Light of lights only is also 
not contradicted. 

The following text shows that the Devas also porfoi’m saerifice.s, etc. 

I’rajitpali desired, ‘let ino create beings,' Ho saw a pair called thi' Agnihotra Cthc! firc- 
sacrificer). lie therefore saerifieed when the sun arose. 

The Devas performed the saerifieial session. 

Tliese texts of the Mruti show that tlio Devas are qualified to per¬ 
form sacrifices also, why should not then they be (lualificd to perform 
meditations like AEadhu Vidya also Tlio Devas stand in no need of 
tliese .sacrifices to attain any personal end of their own, but they do so in 
order to carry out the command of the Lord, and to maintain the world- 
process. 

Note: When the Devas perform sacrifices even in order to carry out the Divine Will 
in creation, no doubt can really arise whether the Devas ever meditate on the Ixird or 
not. 


An objector says : Hotv can Devas be called Mumuksus or a-tliirst 
after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period ? For Devas or even men who meditate accord¬ 
ing to Madhu Vidyii, tvilfnlly suffer delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Idityas and Vasus ? For the real Murauk§utva is a burning 
desire for release and consists in spurning all objects of desire and all 
joys ; yea, oven the joys of the TTighest World of BrahraS ? How can then 
these followers of Madhu VidyA be called true aspirants after Release when 
they wilfully take the by-path of cosmic power ? True ; this is so, but 
it must be admitted that there are certain Beings, who owing to some un¬ 
known or mysterious action of their Karmas have to undertake the duties 
of world-rule, and because the sacred books expressly teach the existence 
19 
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of those Exalted Ones, who voluntarily accept, or rather prefer, the harden 
of cosmic afjents, to tlic peace of final Releas('. 

This Ailliikarana shows tliat wlien even the D(!vas also work nn- 
selfishly, and meditate throiigli ^ladliu Vidya, much niore sliould human 
heings do tiu' same. 


AdhUcamna VIIL — The or child-.^ouk not qualified 

to Vdidh' meditation. 

In tli(' previous part, it has heen rntmtioued that men as well as the 
l)('vas ar(' qualified to meditate on Ilrahnian, heeauso they have the cai)a- 
bility and other ivquisitcs for siicli meditation. Now tliis cannot take 
place without study of the Vedanta texts, for Hralunan is said in 
the scriiditres “tlie Aupanisada I’urusa," tlie Spirit revealed hy the Tlpa- 
nisads. Oonsc(|uently the que.stion arise.s, arc all men indiscriminately 
qualifi('d to tlie study of flu' (Ipanisads ? To tliis, tlio answer ultimately 
fjiven is that hahy-souls, which arc just coming out of animality into 
humanity, are not entitled to study I Ipanisads or meditate on Hralunan at 
once. 

In the Ohhitndofeya tlpajii.siid lliere occurs tlio story of a kinc iiillf<l .Ilinasruti. He 
was a hospitable prince and profuse in his ;'encro.sity, jws.scssinc; many Kood (juatities. 
The mighty saRCs called Devarsia wore satisfied with his high-inindedness and, assuming 
the form of fiamingoes, they Ilow across his palace, when the prince was lying in open air, 
on the roof of his terrace, in a sultry snininer night. One of those fiamingoes, who was 
in front, was ad<lrc8scd hy another flamingo, who was in the, rear, thus : 

“Oh short-sighted one, seest thou not the auric light of this nohle prince, extending 
from his body, high up into the air? Do not lieedlcssly cross his aura, lest it may destroy 
thee,’’ Hearing this the other Hainingo answered : “Is his aura stronger than that of 
Raikva of the car ? llaikva is one who is always on his car, making |)ilgrimage8 from 
one sacred place to another, and thus sanctifying with his aura, all those shrines. He 
posses.ses Brdhmic aura, far more potent than the aura of this mere })ctty prince.'’ 

The object of the compassionate Rsis was to break the shell of self-complacency into 
which this prince had unconsciously fallen, so that he might exert to know the Brahma 
Vidya, and might not rest satisfied with the more i)crformancc of charity, though on a 
very large and profuse scale. The king hearing this speech of the flamingoes, found out 
his inferiority to llaikv.a, and was distressed in his heart, and passed his night in a state 
of restless grief. When it was dawn and the Royal bards were discoursing soft music 
praising the king and his many royal qualities, the prince, rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Raikva, who was always on the move in his car. The chamberlain, after much search, 
found him in a retired spot, sitting under his car and scratching his itches. He at once 
returned to the king and informed him of his discovery. The king taking cotvs, gold and 
chariots, went to Raikva, and presenting them to him, said, “Tciich me. Venerable Sir, the 
God that you worship.” Raikva replied ; “Away with thy necklace apd thy chariots, O 
Svldra 1 I^et these cows remain with thee.” Thus discarded, and called a Sildra, the king 
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went back and brought more wealth, cows, chariots, and even his daughter, as a present 
for the sage. But Eaikva again addressed him with the opprobrious title of Sudra, saying 
“O SiVlra, hopest thou to gain this knowledge through these means However, he 
relented ultimately and taught the king the Samvarga Vidyst or the meditation on the 
laws of dissolution. 

Vismja-. Thus Rnikva twice nddiossod the king as Sudra in tlie passages 
which ai'o quoted below in the original : 

I. 'I'herefore .litnasiuti I’aulrityana having taken si.v hundrctl cows, a necklace, and a 
<’arriage drawn by a pair of mules, went to Kaikva and addressed him thus: 

?f?t II ^ II 

“O Itaikva ! these six hundred cows, this pearl necklace, this carriage with mules 
arc presents for you. Teach me, <) master, that Deity whom you worship.” 

eg 5 qlsnqjir: 

>i^f fjTs-w?|-5ra;cT^q q5ii3T!r h ^ n 

H. To him said Kaikva: “Fie! the necklaec and the carriage, () Sudra, be thine, 
even together with the cows.” Then .Kinasruti, taking again a thousand cows, a iJearl 
necklace, a carriage yoked with a pair of mules, and his daughter, went back to Kaikva. 

qsiwq %A siKIsq jfifft qftqstr 

m II X II 

I. lie said to him : "Kaikva, these one thousand cows, this pearl necklace, this 
carriage dratvn by a pair of mules, this girl for thy wife, and this village in which thou 
(Iwcllcst are thy fee. Teach m<', D master.” 

f gi^qrai'Tfqsq«ii Jif 1^3 

3:qre 11 '< U 

•o. Then Kaikva, after looking for a while at the face of the girl, said, “Take away 
these gifts, O Sudra, thinkest thou to speak with me through this means ?” Then Eaikva 
relented and told him. These are the Eaikvaparna villages in the land of the Mahitvreas, 
where Eaikva dwelt in order to teach him. 

A'ote: This Adhikarana ai)pears to be an interpolation. The (piestion whether a 
Sudra is entitled to the study of the Vctlas or not has been answered in favour of the 
SiVlras by no less an authority than 'Svami Dayananda Sarasvati, the founder of the 
.\rya SarnSj. lie quotes the ancient scrijjturcs to show that in the Vedie age, there was 
no such restriction. The condition of the Sudras became worse in the il’urapic period 
only. The degradation of the Srtdras was preceded by the decline of the Brahmapas, who, 
when they lost (heir inherent greatness, began to rely, more and more, on their 
luivilege. The honor which was spontaneously given to them because of their knowledge 
and wisdom and purity of life, was now extorted by them merely on the strength of their 
birth and race. 

/ 

Doubt: Hero arises this doubt. Js a Sudra (jualified to study the Vaidio 
Science or not, and perform Vaidic meditations ? 

Pnrvapaksa : The Piirvapaksin say.s that a Sudra is qualified to 
study the Vedas, for the following reasons : firstly, because every man in 
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Konoial, is stated to l)c so qualified; seronAly, because the Sildra i)ossess(>s 
the capability of so studying; thirdly, because tlio express text 

of the iSruti uses tlie word Sudra, whicli is an indication that Siulra is 
qualified; foiirlhly, in tlio l^iranas and the rest, we find peisons like 
Vidura and others de^crilied as possessing a knowledge of Brahman. 
Therefore, for all these leasons, a Sudra is qualifi('d for V^aidie study and 
Vaidic nu'ditation. 

Siddhuuta : This objection, tlio autlior answers by tli(' following 

Sutra : 

sfiRv I., T 31. 

PR II \ I ^ I II 

Suk, sorrow, grief. Asya, his, namely, of .lanai^ruti. Tat, that, 

namely, that grief, Anadai'a, disresi)cct, tlie disrespectful speech of the 

flamingo, who taunted him for want of Brahman-knowledg?. Sravanat, 

l)eeau.so of hearing. Tada, tla'ii. .Vdravanat, because of resorting 

to, or going to him, /. e., to Kaikva. Siicliyate, is intimati'd, is rcTerrod to. 

^ Hi, because'. 

.‘54. The reason why Raikva addressed .lauasi-uti as Sudra 
was to intiiiiato that he (liaikva) by his occult powei's knew tliat 
.Janasruti was overwliehnod with sorrow on hearing the disrespectful 
spc.'cch of the flamingo and, therefore, Ju' had come to liiin on 
hearing such si)eoch.—OS. 


|•oMMl:.^T\ln 

The word Na (not) id' the Sutra I., 3. 2.S, is understood in this Siitra also. 
The Sudra is not qualifii'd to undertake A'aidic study or A’aidie meditation. 
AVhy? Because .Tanas^ruti is not a Sudra. 

.Vo/c : The word Sfidra i.s literally derived from two words : .Suk, mc<aiiing grief, 
and Draviiti, to go ; because .fanasmti, through grief, on he.ariiig the launting words, 
went to Itaikva ; therefore, Raikva calls him Sudra or grief-impelled. The use of 
this term indicates that Raikva knew, i)y his elairvoyanee, the whole incident of the 
flamingoes. 

When .lanai^ruti i’autiayana, who was ignorant of Brahman-knowledge, 
heard tlie taunting words o1 tlie flamingo, who said, “Can he be compared 
with Raikva of the car ?” He was overpowered with grief, at this disrespect¬ 
ful .speech of the tlamingo, and lie rvent to Raikva who knew Brahman. 

Thus the use of the word Sudra by Raikva in this story, does not moan that 

.IfmaAruti was a Sudra by birth, but that lie was sorrow-stricken. Raikva 

uses tlie words Sudra in order to indicate his thought-reading and clairaudient 
powers, bis almost divine oilmiscience. It has no reference to the class 
called Sudra. 
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lYole : This is a very forced meatiing given to the word Sudra ; the whole of this 
Adhhikarara about Srtdras together witli the prec-eding one about the Devas, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
.aphorisms, by the irruption of these two Adhikaranas. That they are a digression is 
admitted by both lldinanuja and Haladcva. B^dardyana was not illiberal-minded, as the 
anonymous author of these interpolated Butras tries to make him out. 

If Jtiiia^ruti is not a Sticlra, and if the word Si'idra i.s applied to him 
ill its etymological sense of “grief-impellod,'’ then to wliat class did ho 
belong ? The next Stitra answers this by saying that he was a Ksatriya. 

SI* Tin I., 3. 3.0. 

iItjir; in U I II 

Ksatriyatva, tlio state of his bi'ing a Ksatriya, tlio fact of .lanasruti’s 
bt'ing a Ksatriya. Avagateh, on account of being known or understood. 

=4 Clia, and. Uttaratra, in a sulisotiuent passage. Chaitrarathona, 

witli Cliaitraratha. RffTlti: Lihgat, beeaiise of the inferential mark. 

35. That .liinasriiti was a Ksatriya is understood from the whole 
story, because tlic concluding portion gives the story of a Ksatriya, 
.Vbhipratariii who was a Ghaitrai’atha, as is knoAA'ii from an inferential 
mark later on.—ih). 


We learn from the account given in tlie Kpanisad that Jaua^ruti 

must liave been a Ksatriya, because he was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom, which no Sfidra is. He has a 
chamberlain whom he sends in search of Raikva, and because ho gave 
alms, such as, cows, necklace, chariots, daughter, etc. These things aro not 
liossible in any but a K.satriyr, because these are the qualities of a king. 
Thus tlie opening passage of the story gives us sufficient indication that 
Jana^riiti was a Ksatriya. Similarly, tlio concluding passage also of this 
section sliows that he was a K.satriya. fn the conclusion, Avhere the 
Samvarga Vidya comes to an end, wm lind a mention of one Abhipratarin 
who knew this Brahma \Tdya. He Avas undoubtedly a Ksatriya for the 
reasons given later on. In the concluding passage Ave find that a 

Brahmachari begged food from Saunaka, son of Kapi, and Abhipratarin, 
son of Kaksaseni. When these two Avero serving food to others, this Brah- 
machari was told that the givers of food kneAV Samvarga Vidyii. But how 
do you know that this Abhipratarin Avas a Ksatriya and a Chaitraratha, for 
there is no e.xpi-ess mention of these two facts in the story. To this 
the Sutia answers, “Lihgat.” We knoAv this from inferiontial mark. 
Saunaka Kapeya and Abhipratarin Kaksaseni Avero connected with 
Samvarga Vidyh, They were sitting together at a meal which also shoAvs 
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that tlioro must have boon some connection between Abliipnitarin and 
Kapcya. From Tandya Hi'iilimana (20. 12. o) wo learn tliat ‘'the 
Kajreyas mad(i t’liaitraratlia perform tliat sacrifice." Tims Kapeyas are 
connected with tlie Chaitrarathas. fn the Cldiandogya story we find that 
a Kapeya is connected witli an .Vbhipratarin. Therefore, the Abliipratarin 
of the Cldiandogya must liave been a Chaitraratha. For it was a well- 
known custom ;in ancient India, that a llrahmana family was always 
connected witli a K.satriya family and not with more than one family. 
T’hat the Cdiaitraratha was a Ksatriya is jiroved by another te.\t which says, 
“from him there was descended a (Jhaitraratha who was a Ksatrapati or 
prince.” Therefore, it proves that Abhipratarin was a ('haitraratlia and 
a Kijatriya. 

Therefore, it is proved that tliese two worshippers of Samvarga Vidya, 
naimdy, Kapeya and Abliipratarin, were oin.' a Brahinanu and the other a 
Ksatriya, and with regard to this Sainvarga \Tdya they were connected as 
the teacher and the disciple. Kaikva and Jana^riiti are also connected 
together as teacher and disciph', and as Kaikva was a Hn'dimana, tlii'refore. 
-lanasmti must have biam a Ksatriya. Therofori', it has been provi'd logically 
and by reasoning, that a Stidra is not (jualilied to study the Vedas or to 
perform Vaidie meditations. 

Note : That (liis Sutra is an interpolation is provinl hy the fallacious reasoning that 
will he apparent to every tyro in logic. Th<' argument atlducccl in this iSutra may he 
thus summarised. Jaiiasruti must lie a Ksatriya, because Haikva was a Hrithinana. The 
argument that .Tana.sriiti was a prince, and therefore, he must be a Ksatriya, begs 
the whole (|ucstion. It is a historical fact that there were many Ihtsa kings in ancient 
India. They were all .Sudras, but all the same they were enlightened and generous prin¬ 
ces, like .btiiasruli. The argument that a Hrahmapa is connected with .lanagruti is no 
argument at all. In the first place, it is not true that Brahmanas were not I’urohitas of 
Sudras ; seeonitlji. Itaikva is not the family (luru or I’urohita of .lanasmti. Haikva was a 
wandering h'a<iir, whom .lanasmti adopts as his teacher temporarily only. Nor arc there 
any indications in this Tpanisad to show that Kaikva was a IJrfihmana. His epithet “of 
the car” is rather curious for a person belonging to the highest caste. Very likely he 
was a Ksatriya. for ^^e know from the ITpanisads that Brahma Vidya was confined to 
the Ksatriyas in lh»! beginning ; and it is from the Ksatriyas that the Brahmanas learnt 
it. The second portion of the argument is also no argument at all. Tlic section on 
Samvarga Vidya mentions two persons of the name of Kapeya and Abhipratarin. But 
there is nothing to show to what caste they belong. Abhipratarin is not expressly 
stated to be a Ksatriya. The argument by which he is made out a Ksatriya is this : The 
Kiipeyas were the family priests of t'huitrarathas. A Kilpeya is found dining together 
with an Abhipratarin. Therefore, Abhipratarin must be a Chaitraratha. This forced 
logic, which is simply no logic, is a mark of modern bigotry, rather than the ancient 
simplicity of a Ksi. 


sf in.v T., d. 36. 

^ in I ^ ut II 
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Phdsya | 


qf'KK Samskar;), tho Duiiticatoiy (‘(‘i'Pmoni('s, tlio .saoramonts, Hio iiivpsti- 
tiii'o with sacml thread. I’aniniariat, hocausc' of tiic roferonco, bocausc 

tho Kastras say that iiiv(‘stitur(' with a .sacred tliri'ad is tho preliminary corc- 
inony to tiio study of \'odanta. Hoeaus(i of tlu' inii)lioation. Tad, tliat 
ceremony. Abliav'a, abseiKa'. ^f^'7IFn=T .Vhliililpiil, bocans(> of tho doclara- 

tinn. ^ Clia, and. 

.‘36. The scriptures take it for granted tliat the sacraments 
aro preparatory to Braluua-kiiowled,!i:(', and with regard to a Slidra 
there is a (h'claration that sucli sacraments are not possible for him. 


I'OMMK.NTMfV 

In another Sruti wo lind : “l/d him invest a Itrahmana at tho ag(' 
of eight and then teach him, a Ivsatriya at the age of eleven and a Vaiiiya 
at tho ag(' of t\v('lve.” This sliows tliat investiture with sacred thread is 
a neci'ssary preliminary to th(> study of sacred literature, and tho three 
higlu'r cash's aro only entitled to it. fn another to\t wo lind that there 
is an p.xpro.ss declaration that a Siidra has no sacraments. It says a Hiidra 
cannot perform a lire-sacriHce or ordinary sacrifice or sacraments or vows. 
Therefore, a Sudra is a diqualilied person because he is outside tlu' pah' 
of the throe castes, because no sacraments aro ordaini'd regarding him, 
and tho study of tie' Vedas pre-supposi's the pejformance of the .sacra¬ 
ments. 

Tho next Sutra further strengthens the view that a Siidra can have no 
Saiuskara. 

si'tov I., d, 1)7 

^ in U I II 

Tad, that, namely, thi' Siidrahood. Abhava, absence, negation. 

Nirdharane, in ascertainment. ^ Cha, and. ai'xi: Pravrtteh, because of 
taking steps to, because of the procedure. 

37. Because Gautama in the legend of dahala takes tho precaution 
of first ascertaining tliat the latter is not a Hndra and then 
he proceeds to invest him with tho sacred thread.—101. 

COMMIC.NTAKY 

In the Chhandogya itself thoio is a legend of Gautama and .Mbrda, 
JabSla went to Gautama and said, “Teach me, Sir.” Gautama asked him, 
“To what Gotra do you belong r” He being a foundling, said, “I do not 
know. Sir, to what Gotra 1 belong.” By this trutliful speech, it was 
ascertained that Jabiila was not a Siidra and Gautama .says, “No one 
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not Bralimana has tlie coiirago to say so.” [To thou asks liiin tt* brinf; 
tho sacred fuel and he invests him with the sacred tliread. This action of 
(rautama, in fiist convincing liiinself as to tlie caste of tlie candidate and 
then proceeding to teach liim after investing him with sacred thread, shows 
tliat a Siidra canni»t he tauglit tlie V^'das. The word Jhahmana used 
by (rautama includes the Ksatriyas and th(' Vaii4yas also. Tliis story 
of (rautama 'and dabala also indicates that tlio sacraments are necessary 

before one can study the Vedas. _ 

Xolf. The story of .Tilbala and ftautama docs not prove anything of the kind. .Jabitla 
was a foundling and he asked his foster-mother what was his f4otr!i, because he wanterl to 
study the Vedas. 11 is mother said, “I found you abandoned and so I cannot tell you what 
is your Gotra. (.to to >our teacher and toll him that you are the adopted son of .fabSla and 
your name is .Titbitla.”- He docs so; and Gautama s pleased with his frankness. Gautama 
docs not teat his caste, but his moral ipialifications. Certainly according to Gautama 
every truthful man ought to be classed as Jlrahmana for the purposes of N'aidie study. 
SiVlraa, if not liars and possessing high iroral qualities, are entitled to bp<’las.scd as Hrali- 
manas. The Brithmanahoo<l depends upon the qualities of the soul. As a general rule, 
the ])resumption is in favour of a soul possessing BrShmaiiic (|Ualiliea, if it is born in a 
BrShmana’s family. 'I'hc selecti<m of a family depends upon the ICarmas of the soul. 
But all admit that in thb Kali age, there has arisen a confusion of castes. The Brithma- 
jiic family need not possess the attributes of a Bnthmana ; and so a soul born in such 
family need not be a Brfthmanic soul. The Sastras say that, if a faitiily follows for seven 
generations the itrofcssions of another caste, the descendants in tlio eighth generation 
should be elassed as members of the caste to whiclt that profession legally belongs. 
Judged liy that standard many families have lost their right to be sf.yleil Brdhmanas. 

sTritr I., 5. 3S. 

II ^ I ^ I 'AC II 

*1=101 Wravana, bearing, attending ri'citiitions. STsq'eH Ailliayayana, studying, 
sm Artlia, object, wealth, ticqtiiriMncnt of riches, I’ratiscdhat, on 

account of the prohihition. Smrtch, because there is ti Smrti text, ^ Cha, 
and. 

38. The Sotlra is I'ttrbidtlcii (o lioiir and study tlio Vedas, 

cannot actiuiro riclios in ttrdcf to perform .sacrifices, and there are 
Smrti texts tilso to tho same effect. Therefore, the Siidra is not 

qualified.-102. 


(•OAl.UK.Vr.VltV 

Says ii text: “The Stidra is verily like a biped beast, ho is like 
a moving cemetery, therefore, one should not recite tho V'edas in tho 
presence of a Siidra.” “Siidia is like a beast unfit for sacrifices.” These 
texts prohibit Vaidic study, and so the Siidra is not qualified for 
meditation. Ho is not qualified to hoar the A'edas, neces.sarily cannot 
study it or know its moaning or iierform the sacrifices enjoined therein. 
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Thus by prohibiting ttie Sildra from hearing the Vedas recited, all those 
things are prohibited by implication. 

The following Smyti texts also show the same: “A Siidra is not 
entitled to perform the fire-sacrifices, nor Yajnas, nor also the study of the 
Vedas ; for him is ordained one duty alone, the service of the three twice- 
born castes. A Sudra immediately becomes degraded if he studies the 
Vedic words.” 

As regards the objection that the Sudras like Vidura or Dharma VySdha, 
etc., had the knowledge of Brahman, and consequently were Mukta 
Jtvas, we reply that they were born Siddhas and possessed Divine knowledge 
from tlieir very birth, on account of the merit acquired in the past life. 
They had studied the Vedas in their past lives and so they became 
Mukta Jivas in their present life without such study oven. Their case 
is like that of Vilmadeva who liad also a Siddha Prajniv. Their examples 
do not shake our position. 

Though the Sudras are prohibited from studying the Vedas, and per¬ 
forming Vedic sacrifices, yet they are entitled to salvation or Mok§a, by 
the knowledge obtained through hearing the recitation of PurUnas (and 
study of books like the Bhagavad Gita, etc.) A Mukta Sndra i» as holy, 
as any other Mukta diva, but the difference is only in the degree of their 
happiness. 

Note : This last paragraph is not according to strict BrAhraaiiism. It is a concession 
to the spirit of the age, and is the charter of the emancipation of the SAdra in ancient 
India. It appears that there were three distinct stages in the status of a Sftdra in ancient 
India. First, he was looked npon as a conquered people, but not with contempt and not 
as a slave. There were many Sftdra kings, who were invited to the sacrificial sessions of 
the Aryan princes and priests. That was the earliest stage; when the Aryan conquest of 
India was not yet complete, and the Sfidras had a right of hearing the Vedas and perform¬ 
ing the Vedic sacrifices if so inclined. The second stage commenced when the Aryans had 
firmly establi^ed their rule in India, and were no longer afraid of the conquered races. 
In this stage the Sfidras were relegated into the ranks of slaves. The third stage com¬ 
menced with the great reformers like Sri Kr.sna, Buddha, Chaitanya, etc., who gave the 
rights to the SAdras to study and acquire Dharma, and get Mukti, through the studies of 
PurAnas and Smrti. Practically the whole of India has become a vast SAdra camp now- 
a-days, uneducat^, ignorant and not knowing the Vedas. The repressive policy of the 
Brdhmapas in prohibiting the SAdras from studying the Vedas has recoiled upon them, 
and the BrAhmana class as a whole, is as much degraded as the SAdra in these days. 
Injustice always brings its own punishment. 


Adhikarana IX.—The Thunderbolt is Brahman. 

Note’. The SAtras I, 3. 26-37 are evidently not of BddarAyapa, and they have beea 
clnmsily interpolated by some bigoted priest of the later days, for they break the con¬ 
tinuity of the subject. The Purusa of the size of thumb is the subject under discussion, 

20 
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but some over-en(b;isiastic friend of Hinduism has introduced these thirteen Sfttras to 
prove that the Pevaa are capable of meditation and the Sfldras are not so qualified. This 
is in direct opposition to the aphorism of Vyfisa who says Manusya Adhikdratvilt “all 
human beings are qualified to meditate on Brahman.” That the whole of this is a digression 
is admitted by Mmanuja and Baladcva. The latter says : 

•am II 

Having finished the digression, the author takes up the main topic. 

In tho Katha Upa nisad, vve find tfiis further description of tlio person of 
the size of a thumb : 

^ f%«ii=5fOTgci."F!Rr II tvs II 

The Person not larger than a thumb, the inner self, is always settled in the heart of 
men. Let a man draw that self forth from his body with steadiness, as one draws the 
pith from a reed. Ijet him know that self as the Bright, as the Immortal ; yes, as the 
Bright, as the Immortal. (VI, 17). 

3mc65| stun 'tsifcT I ^ ii 

Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a great terror, like a drawn sword (Vajra). Those who 
know It become immortal. (VI. 2). 

Doubt : Wliat is tho meaning of the wo d Vajra here ? Does it mean 
the tlmmierbolt or Brahman ? 

Pnrvapakm: It moans tiie tiiunderbolt, because it causes great fear 
and trembling. Though it is mentioned that those who know tliis thunder¬ 
bolt become immortal, yet it is merely a panegyric, and is not to bo taken 
in its literal sense, for release depends on knowledge of Brahman. No doubt 
this Vajra is described hero as Prana or life, but it is called Prana in tho 
sense of protector (Prauiti). Nor is there anything in tho context here, to 
show that this raised thunderbolt may mean Brahman. 

Siddhnnta : Tho autlior answers this by the following Sutra: 

.SUTRA. I., 3. 39. 

II M ^ I ° II 

W:<Ri5i: ICampanut, because of trembling. 

39. Because the whole universe trembles from fear of Him, 
therefore the Person of the size of a thumb and the thunderbolt refer 
to Brahman.—10.3. 

COMMfiNtARV . 

The word “thunderbolt" occurs here between two verses describing 
tlie .Porsoa of the size of a thumb, namely If., 4. 12 and II., 6. 17, and tho 
whole world, is said to ti’emble from fear of him, therefore the context as 
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well as the description shows that the thunderbolt moans Brahman. Even 

in the Brahmavaivarta Purina we find the following : 

laHSJlig. fft: I 

The Iiord Visnu is called Chakra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (Chafikriimana), and Ho is Vajra or 
thunderbolt because He regulates (Varjana) the universe; and He is called the Khadga or 
the sword because He cuts asunder (K!han(}ana) the evil-doer; and Hari is called Hcti 
because He is the Saviour. 

Therefore, when Vi.snu is represented as having a Chakra or discus, 
a Vajra or thunderbolt, and a Khadga or sword, in His hand, it means that 

He is All-pervading and keeps tho universe in constant motion, that 

ho is tlio great Kegulator and tho Destroyer of all evil. And the 
Scripture always described tho Supremo Self as tlie life of the w'orld 
(Prana), and one of whom every one is in terror. That Scriptural idea 
that He is a great terror is symbolised in this verse by one e.xpressivo 
term “Vajra,” the thunderbolt, denoting tliat all beings move in tlioir 

proper sphere and do not transgress it, because He is the groat Regulator. 
Tliis epithet ‘Vajra’ applied to the Person of tho siso of a thumb shows 
that, that Person is Brahman. Cf., Tait. Up., Il, 8. 1. 

sl'tha I., B. 40. 

II U ^ I « ® II 

5^feT: Jyotilj, light, the supreme lordliness. Darsanat, on account 

of being seen. 

40. Ti e Person of the size of a thumb and the thunderbolt must 
refer to Brahman, because we see that He is called light (possessing 
lordliness) in a passage immediately preceding it,—104. 

C0.\1MKNTARV 

In the same Upanisad, Valli V, verse 15, we find the following : 
mui II II 

Him (he «an does not illumine, nor the moon and the stars. Nor do these lightnings, 
much less this Fire illnmine Him. When He illumines all (the Sun etc.) then they shine 
after (Him with His light). This whole universe reveals His light (in His light and its 
light is His). 

Between this verse and tho next verse, II., 6. 3, occurs this vei’se 
relating to the thunderbolt. That next verse is given below : 
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3. From terror of Brahman fire burns; from terror, the sun burns; from terror 
India and Vfiyu, and Death, as the fifth, runs away. 

Therefore, the Vajra must mean Brahman. Everywhere, in fact, the 
Upani§ad texts describe Brahman as possessing Supremo luminousness. 
Therefore, in this Vajra passage also, which comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the thumb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised thunderbolt in His hand, refers to Brahman and 
not to an inferior deity. 


Adhikamna X .— The Akasa is Brahman. 

In the Chhfindogya Upani§ad we read : 

The ether is the evolver of forms and names. That within which these forms and 
names are (or ‘that which is within or without these forms and names’) is Brahman, the 
Immortal, the Self (VIII., 14). 

Doubt: A doubt here arises wliethcr the being here called .Xka^a 
or ether means the Mukta Jiva, who has shaken off all bonds, or the 
Supreme Self ? 

Ptirvapaksa ; The Purvapak§in says, the Aka^a here refers to the 
Mukta Jiva. For in the clause immediately preceding it the Mukta Jiva 
is described as a horse that has shaken off all dust, etc., from his hair, or 
as the moon free from eclipse in the following verse : 

II t II 

Shaking off all evil, as a horse shakes his hair, and as the moon frees himself from 
the mouth of Bilhu ; having shaken oflT the body I obtain, satisfied, the uncreated world 
of Brahman. 

Moreover, in this very passage the words “Te yad antarfi tad Brahma” 
thart which is without forms and names is Brahman—shows that the 
Jivfitman is meant, when in the state of Mukti, it throws off all forms and 
names. And Jfvfitman can very appropriately be called the upholder 
or evolver of name and form, because previous to Mukti, it assumes all 
forms and names such as of a Deva and man, etc. And it may very well be 
called Aka^ in the sense of PrakaSa or splendour or luminosity, The 
passage, therefore, refers to the Released soul, and it is called hero Brahman, 
the Immortal, because it attains that state. 

Siddhdnta: The Aka^a here means Brahman, as is shown in the 
following Siitra: 
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SUTRA I., 3. 41. 

IH I ^ I »HI 

wr«lJ!i: Akil^alj, akA^a, ether, space. ArthantaratvAdi, different 

meaning, etc., Artha -meaning, Antaratva,-differentness, Adi—etc., for other 
reasons. Vyapadc^at, on account of the designation. 

41. The word Akasa here refers to the Supremo Self, 
and not to the Eeleased soul, because it is a designation of 
something different from tlic individual soul, and for other reasons 
also.-105. 


COMJIK-NTARY 

The sense of the Sutra is this. The power of evolving name and; 
form is proved here not to belong to the freed soul, but to Aka.4a. The 
Jivatman, when in bondage, cannot evolve name and form, because it has 
not the power; on the contrary, it is under the influence of Karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 
Sutra, IV, 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the Supreme Self is mentioned 
in all Scriptures, as the Creator of the universe and to be the evolver of 
names and forms. Thus mu i 

entering into them with this Living Self, let me evolve names and forms 
(Chh. Up., VI, 3). 

Therefore, it must be understood that the Highest Self is the Ak^^a 
of this passage. 

The word .Xdi, “etc.,” in the Sutra refers to the Brahmahood: the 
unconditioned greatness, etc., mentioned in the said passage. For Brahma¬ 
hood, that is greatness, and so on, in their unconditioned sense, belong to 
the Highest Self only. Nor is it right, as the Purvapak§in says, that the 
clause immediately preceding it refers to the Mukta Jiva. On the con¬ 
trary, the clause “I obtain the Brahma-world” shows that the topic immedi¬ 
ately preceding it is Brahman, which the Released soul obtains. The 
word Aka^, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

Purvapaksa: An objection is raised: Let it be so, yet it does 
not establish that there is a separate Brahman other than and difterent 
from the Mukta Jiva; and therefore, all these are attributes of the 
2Iukta Jiva; because there is no difference between the two and so all 
your above argument has no force. Thus in the Bvliadfiranyaka Upani§ad, 
IV, 3. 7, the Jiva in the state of its bondage is first described in the passage: 
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3 ^: h em;!: 5r>«r«r3g5=^% 

»arTJjrft^ »it%4 gfjfr 1 

“Who is that Self?” Yajnavalkya replied: “He who is within the heart, surrounded 
by the Pr^gas (senses), the person of light, consisting of knowledge. He, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep (in dream), he 
transcends this world and all .the forms of death (all that falls under the away of death, 
all that is perishable).” 

The text then goe.s on to describe this very Jiva when it attains 
Mukti as Brahman. That passage is the following : 

« ^ WJpTfvni TO I 

“That 5,tman Is indeed Brahman, the Vijnitnumaya,” etc. (IV, 4-5). 

This shows that tho released soul is identical with Brahman. Similarly 
in another passage of tlio same, after describing the state of 
^Mukti in tho words; ‘Anakamayamanali, etc., free from all desires, etc.,” 
the Scripture goes on to say: “Having bocomo Brahman, he goes to 
Brahman” (IV, 4-15). 

Note'- We give below the whole of this passage: 

*1^ II ci\^ 9Tfi: uf *isft Ji«i 11 sicipvd 

«flswift «Ti?TOW: q nrar ^cSRRf^^ei gq; toi^^^ 11 K 11 

“And there is this verse: ‘To whatever object a man’s own mind is attached, to 
that he goes strenuously together with his deed; and having obtained the end the 
(last results) of whatever deed he goes here on earth, he returns again from that world 
(irhich is the temporary reward of his deed) to this world of action.” 

“So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisfied in his desires, or desires the Self only, his 
vital spirits do not depart elsewhere,—being Brahman, he goes to Brahman.” (Br. Up., 
IV, 4. 6.). 

This also shows that the Jiva in the state of Mukti is identical with 
Brahman. In the conclusion of that text also, the same fact is repeated 
when describing the fruit of Brahmajfiana: 

e W Ufiqn ?TIr»115ldSJlds?5ftS*pfr TOR4 % TOmq'< ^ TO 

^ II 

This great, unborn Self, undecaying, undying, immortal, fearless, is indeed Brahman. 
Fearless is Brahman, and he who knows this'becomes verily the fearless Brahman (IV, 
4, 25). 

Thus the beginning, the middle, and the end, of this pas age showa 
that the Jiva in the state of Mukti is identical with Brahman, therefore, 
wherever in the Upani^ads we find any statement that Jiva is separate 
from Brahman, it must be understood that the difference is created by. 
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UpSdhi or limiting adjunct; such as, the difference between the Ghatfi- 
k8fia and MahSkSSa, the space within the jar and space outside it. There 
is no difference between these two, and when the UpSdhi or the jar is broken, 
the space remains the same. So whcjn the Upftdhi of the Jiva is broken, 
the Jiva becomes Brahman, and attains to his own greatness. Jiva in this 
state may very well be called the Creator of the universe, etc., for it 
manifests then the divine attributes of creation, etc. Thus there is no 
difference between the Mukta Jiva and Brahman. 

SiMhanta : This objection is answered by Badarayana in the following 
Siitra . 

SLTRA I., .3. 42. 

II n ^ I II 

Suijupti, the dreamless sleep, deep sleep. Utkranti, departing 

at the time of death. Susuptyutkrantyoh, in deep sleep and departing. 

Bhcdena, by the difference. 

42. The text desif^nates the Supreme Self as different from 
the Jtva, whether it be in the state of deep sleep or at the time of 
departure.—106. 


COMMENTARY 

The word Vyapadefext (on account of designation) of ..the last Sutra 
is undei’stood here also, and must be supplied here in order to complete 
the sense. In the above passage of the Brhadaranyaka Upanisad, no doubt 
can properly arise that the Mukta Jiva is identical with Brahman. Because 
the text there sharply and clearlv draws the distinction between the Jiva 
and Brahman, whether that Jiva be in the state of deep sleep or at the 
point of death. In the state of deep sloop the Jiva is said to bo embi’aced 
by the Lord in the passage, Brhadaranyaka Upanisad, IV, 3-21. 

tT«wT Riw vt 

Now, as a man when embraced by beloved wife, knows nothing that is without, 
nothing that is within, thus this person, when embraced by the Intelligent (Prajfia) Self 
(Brahman) knows nothing that is without, nothing that is within. This indeed is his 
(true) form, in which his wishes are fulfilled, in which the self (only) is his wish, in which 
no wish is left, free from any sorrow. 

Similarly, the difference between the Jiva on the point of death, 
and Brahman is shown in the passage IV, 4-35, where the Jtva is described 
as groaning, mounted by Brahman, xvho carries 'it along thus out of the 
body : 
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asj«JT 5n%^Tr»WF^n?33fa^rfit 2i^3f^=5S[«rT?ft 

a^fer II 

Now aa a heavy-laden carriage moves along groaning, thus does the Jlvlltman, 
mounted by the Intelligent Self (Brahman), moves along groaning, when a man is thus 
going to expire. (IV, 3-35). 

Now it is impossible that the unconscious, the little knowing Jtva, 
either lying in deep sleep or departing from the body, should at the same 
time bo embraced or mounted by itself, being all-knowing. Nor can the 
embracing and mounting Self be some other Jiva ; for no such Self can be 
all-knowing. 

The objector says : “The point at issue is, whether the Mukta Jiva is 
or is not identical with Brahman. You have only established that the Jiva 
in the state of deep sleep and while expiring, is different from Brahman. 
That we admit also, for in those two states tlie Jiva still has an TJpadlii.” 
This objection is answered by the next Sutra: 

SUTHA I., 3. 4.3. 

IM I X I II 

<lRf Pati, Lord, Protector. Adi, et cetera, and the rest Sab- 

debhyah, words. Paty-fldWabdobhyal), on account of words like Pati, etc. 

44. The Mukta Jtva is not identical with Brahman, 
because of such words as Lord, etc., applied to Him in that 
passage.—107. 


COArMKNTARY 

In that passage of the Bvhadaranyaka Upauisad, we find the words Pati, 
etc., employed, which shows that the Mukta Jiva could not have been meant: 

a a aigar aRJ^nii w aigar ba 

AjjT<if5r ii 

And that is that great unborn Self, who consists of knowledge, is surrounded by the 
Prdns, the ether within the heart. In it there reposes the ruler of all, the lord of all, 
the king of all. He does not become greater by good works, nor smaller by evil works. 
He is the Lord of all, the King of all things, the Protector of all things. He is a bank 
and a boundary, so that these worlds may not be confounded. 

This shows that Brahman is different from the Mukta Jiva. For we 
cannot predicate the lordliness over all, the ruling of all, the kingship 
of all to Mukta Jiva, for the Sutra, IV, 4-17, declares that the released soul 
does not poss&ss the power to create the universe, etc. Moreover, in the 
Taittiriya Aranyaka we find that Brahman alone is the dweller within of all 
beings, and their Ruler. 
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For He is described as: 

sr?5i: sjfire: sin^T st^nw^ii 

Nor can it bo said that the difference between the Jiva and Brahman 
is due to the TJpSdhi or limiting adjunct only, and therefore, is pheno¬ 
menal and not real; because we find in the Scriptures that the difference 
exists even in the state of Release. In tlie Adhikarana Siitra II., 3. 41, this 
will be explained further on, whore it will be taught tliat the statement 
that ‘Ayamatma Braluna'—“self is Brahman” is true only in the sense that 
the Jiva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentonee ‘Becoming Brahman he attains Brah¬ 
man’ means that tlie eight-fold attributes become manifest in the Jiva and 
thus he resembles Brahman ; and this is the meaning of the phrase “Be¬ 
coming Brahman,” for other texts like ‘Paramam sfimyam upaitP—ho 
reaches the highest similarity’ also show tliat similarity only is reached and 
not identity. Tlie phrase “Reaching Braltman” is attaining this similarity. 
Therefore, Jiva is always different from Brahman, whether it be in the state 
of bondage or of release. This being established, it follows that the Akai^a 
.said to be the evolvor of name and form in Chhiindogya. ITpanisad VIIT., 14, 
is Brahman and not any released soul. This difference between Jiva and 
Brahman was established in the 8utras 1., 1. 16 & 17 also. But there it was 
done in a general way, while in the present Sutra it is specifically established 
that even in the state of Mukti, the Jiva retains its separate identity. 
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FIRST ADHYAYA 

Fouhth Pada 

Adikarana I—Avyakta of Kafka Upani?ad^ 3.11, means 
body and 'not Praktti 

We pay our revorenco to Badarayana called Krsnadvaipayana, 
who has wisdom as his ornament, and who like the sun has di-spolled with 
the rays of his logic, the deep darkness of the fallacious reasoning of 
S&nkhya. 

Yi^aya ; It lias already been stated before, that .tlio Supreme Brah¬ 
man is the cause of the universe, and that lie alone should bo inquired 
into, in order to obtain ifukti, that Ho is the seed of the creation, the 
sustenance, and dissolution of the universe, that He is dilforent from the 
dead matter called Jadam, and the individual souls called ‘the divas, that 
Ho has infinite powers, which are inconceivable; and that He is omniscient 
and possesses all auspicious attributes : He is free from all shadow of 
imperfection and has the power of realising all his purposes. The 
Sutras now try to reconcile those te.vts, found in some llpanisads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a Pradh^na and individual souls, independent of Ood. 

In the Katha Upanisad we read: 

w iM qf u;t: i 
w II Ml 

Ufa: qwsqTWsqgiTfl 3^: 3^: I 

m qiw m qtr ii \k ii 

Beyond the senses there arc the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. Beyond 
the Great, there is the IJnevolved, beyond the Unevolved, there is :thc Person. Beyond the 
Person there is nothing—this is the goal, the highest road (I., .I. 11). 

Doubt : Here arises the doubt: Does the word Unevolved (Avyakta) 
mean the Pradhfina of the Sdhkhyas or body. 

Purvapaha : The opponent says: It means the Pradhana, be¬ 
cause the text says that beyond the Mahat is the Avyakta, and beyond 
Avyakta there is the Puru?a. This is the order in which the Sfinkhyas 
also mention their Tattvas. 

Stddhdnta : This objection is answered by the following Sutra : 

sfllEA I., 4. 1. 
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Anumanikam, that which rests on inference, namely, the 

Pradhfina. Api, also. Eke^Sm, of some: i.e; of the Kftthakas. 

Iti, thus. Chet, if. Na, not. Sarira, body. Riipaka, simile. 

Vinyasta, contained. Gfhiteb, because of the reference. 

Dar^ayati, shows. ^ Cha, and. 

1, If it be said that the Katha Upanisad mentions the Pradhdiia, 
we say no. The word Avyakta occurs there in a passage, containing 

a simile of the body, and must, therefore, mean ‘‘body” ; and the text 
shows this also.—109. 

COMMENTARY 

The word ‘of some' means the K&thas. The KSthaka Hruti refers to 
the Pradhana called “the inferred one.” The word Avyakta means 
that which is not vyakta, “manifest or evolved,” and refers to the subs¬ 

trate of matter called Prakrti or Pradhana. This objection is answered 
by the second half of the Siitra, which declares that the Avyaktam here 
does not mean “unmanifested,” but “body.” Because it occurs in a 
passage where the body is compared to a chariot and the other things 
like mind, Buddhi, etc., as various objects connected with this chariot. 
Tn fact, the whole passage shows this. In order to understand it fully, 

we give below the entire passage : 

11 ? II 

n 11 

JTsrar ucu 1 

pw 11 K 11 

jpg 95U I 

^s:jjTf5r 11 \ 11 

H u' 4 (pps:^rf«t»r 3 i!^ 11 » 11 

5 :f%: I 

g g sfrait 11 c 11 

ir» jijictw: i 

b1s«^: diisjiftJ iruFqa?!: 11 1 11 

<PI iwf ’P *ni: 1 

«rcT gf^pxifm 'P: 11 to n 

»ifn: qtJPJifPisii^ra 5 ^; "P: 1 

3 ^ qt tn sEiiT tn w nfir; 11 u 11 
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w ^1^3 j^frui ^ srai# I 

F^EJT^IT ss-^rr gsROT qsiT^filifST: II U II 
^?r?a«p%?nsj wTfufii i 
»«[% fif4)^gg^=s@n’?(T «TIcJTf5j II II 

3. Know the Self to be sitting in the chariot, the body to be the chariot, the 
intellect (Buddhi) the charioteer, and the mind the reins. < 

4. The senses they call the horses, the objects of the senses their roads. When 
He (the Highest Self) is in union with the body, the senses, and the mind, then wise 
people call him the Enjoyer. 

5. He who has no understanding and whose mind (the reins) is never firmly held, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

6. But he who has understanding and whose mind is always firmly held, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

8. But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, and that is the highest place of Visiju. 

10. Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. 

11. Beyond the Great there is the Undeveloped, beyond the Undeveloped there is 
the Person (Puruaa). Beyond the Person there is nothing—this is the goal, the highest 
road. 

12. That Self is hidden in all beings and does not shine forth, but it is seen by subtle 
seers through their sharp and subtle intellect. 

13. A wise man should keep down speech and mind ; he should keep them within the 
Self which is knowledge ; he should keep the knowledge within the Self which is the 
Great; and he should keep that (the Great) within the Self which is the Quiet. 

This passage shows that tlie pilgrim desirous to reach Vi§nu, the 
Supreme Goal, is represented here, in the simile of a charioteer, his body 
is represented as a chariot, liis senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further shows that he who 
has these faculties under control, reaches the highest state of Vi?nu, at 
the end of his journey. The versos under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, horses, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage under discussion, we see that ‘body' is only left 
out, and therefore, the word ‘Avyakta’ must denote the body, which is the 
remainder that we get by this method of exhaustion, and from the con¬ 
text also. It has no reference to the Sfihkhya Tattvas, for it is against. 
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the theory of the Sftnkhyas. The Sftftkhyas do not admit that the Arthas 
are the cause of the Indriyas, and so higher than these ; nor that tlie Manas 
is higher than Arthas. 

Note : In the simile (verses 3 to 9) wo have the following entities : 


ENTITY. 

SIMILE. 

Sarira (body) 

chariot. 

Buddhi (reason) 

charioteer. 

Manas (lower intellect. 

reins. 

Arthas (objects) 

roads. 

Indriyas (senses) 

horses. 


The same idea is expressed in verses 10 and 11, showing, how one is 
more difficult to control than tlie other. Thus Indriyas (senses) are easier 
to control than the Arthas (objects.) The objects easier than tlio Manas, 
and the Manas easier than Buddhi. 

'J'he Soul is said to be the chariot-seated, because it is the principal 
enjoyer ; and lord of the chariot (i. e., of the body, the instrument of enjoy¬ 
ment). The Buddhi is the driver, as it brings pleasure or pain to the soul, 
according as it has discrimination or not 

Now an objection is raised, how can the’ body which is manifest and 
visible (Vyakta), be said to be unmanifest and unevolved? The author replies 
to this in the next Sdtra : 


SUTRA t., 4. 2. 

U « I X II 

Siik§manj, the subtle, the permanent atoms, the causal body. 3 Tu, 
but. 5ra:Tat, that, its. ArhatvSt, because of its capability. 

2. But by the word body is meant the subtle body, and the 
term Avyakta or unraanifest is capable of being applied 
to it.—110. 


COMMENTARY 

That word^ Tu’ is employed in the Siitra in order to remove the above 
doubt. By Sarira is not meant here the dense body, but the highest, the 
subtlest body or the causal body. Why do you say that it denotes the 
causal body ? Because of its capability, that is to say, the causal body can 
appropriately be called Avyakta or unmanifest. In fact in Byhadaranyaka 
Upanisad, I., 4. 7, the K^rapa Sarira is called by the term unevolved or 
Avyak^ta, and shows that before the world came into manifestation, it was 
in the form of a seed or causal body. 
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II 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, ‘He, called so and so, is such a one.’ Therefore, at present also 
all this is developed by name and form, so that one can say, ‘He, called so and so, is 
such a one.’ He (Brahman or the Self) entered thither, to the very tips of the finger-nails, 
as a razor might be fitted in a razor-case, or as fire in a fireplace, etc. 

But another objection is raised: If the Avyakta or unovolved is taken 
to be matter in its subtle state constituting the causal body, what objection 
is there to interpret it as the Pradlifina of the Sahkhya system, for there 
also Avyakta means matter in a subtle state. This objection is answered by 
the author in the next Sutra. 

sCtka I., 1. 3. 

II n « I ^ II 

Tad, its, his, on liim, that is on the Lord. Adhinatvat, on 

account of dependence, Artliavat, having a sense or a meaning, sub¬ 

serving an end or purpose. 

3. The Pradhana is capable of producing her effects, not 
independently as the Sankhyas hold, but because she is dependent upon 
Brahman, the Supreme Cause.—111. 

COMMENTABY 

We do not totally deny the existence of Pradhana, what we contest is 
the theory of the Siihkhyas, according to which Pradhana produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by its dependence on the Supremo Person. Because the Lord looks 
on the matter and energises her, that she has the power of producing the 
world. In her own nature she is Jadam. As we find in the yveta^vatara 
Upanisad, IV., 9 and 10 : 

i^iT: sifuffi 1 vfWRUidl g;5i^ fr^u- 

wvjff uftres: 11 < 11 nmi g RfM Pr«irfUTf2m g i sjhh 

smefii II 

That from which the maker (Mfiyin) sends forth all this—the sacred verses, the 
ofibrings, the sacrifices, the panaceas, the past, the future, and all that the Vedas declare— 
in that the other is bound up through that May^. 

Know then Prakrti (nature) is M&y& (art) and the Great Lord the MSyin (maker); the 
whole world is filled with what are his members. 

^ i =^1# 

B sft S5-«1T II I II 
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He, the sun, without any colour, who with set purpose by means ot his power (Sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may He, the God, endow us with good thoughts, 

So also in the Bh&gavata Parana wo find tliat PradhSiia by lior own 
unaided exertions does not produce tlic universe. 

The Lord entered into Prakrti, in order to create the universe, mfter having en¬ 
dowed her with His own powers, and which contained in her the power of deluding the 
Jivas. He, the Great Revealer of all Scriptures, also entered into the .Tivas, which had no 
names and forms before, and which thereby obtained such name and form, in 'order that 
they may enjoy the fruit of their actions, and attain liberation. 

Similarly, in Visnn Parana we find ; 

fft: i 

Hari the Great Lord enters into Pradhilna and the .fivas by his owji free will, and 
energises them, when the hour for creation strikes. He enters into Pradhana which cons¬ 
tantly undergoes modification ; and into the .Tiva who*is without modification. 

So also in the Gitlv wo find, (IX, 10) : 

Under mo, as supervisor, Prakrti sends forth all the moving and unmoving objects ; 
because of this, G Kaunteya, the universe revolves (.'kc also Giiit, VII, 4-7). 

For these reasons, while admitting the existence of the Pradhdna, wo 
oppose tlie theory of the Sahkliyas which declares tlio Pradhana to be an 
independent cause of creation. We modify their teacliing by declaring 
that the Pradhtina is a dependent cause of creation. 

Tn the next Si'itra, the author gives another rsason tor holding that 
the Avyakta of the Kafha ITpanis^ad is not to be interpreted as Pradhilna. 

sCtijx 1., 4. 4. 

^ ii ? / st /ii 

W'T Jneyatva, of the nature of being known, an object of knowledge. 

Avachan^t, because of non-mention. Cha, and. 

4. Because there is no statement, in this passage of the Katha 
Upanisad,that the Avyakta is an object of knowledge, therefore, the 
Avyakta does not mean the Shhkhya Pradhana.—112. 

COMMENTARY 

The Sahkhyas say that liberation (Kaivalya) is obtained by the 
knowledge of Pradhana, as being distinct from Puru§a. So according to 
the SSnkhyas, Release depends upon this discriminative knowledge; and 
according to them this knowledge of PradhSna as separate from Purusa is 
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necessary in order to attain certain powers. But there is no such men¬ 
tion in this Upani§ad that the knowledge of Aryakta is necessary to get 
Kelease, or to obtain powers. Therefore, Avyakta liero cannot mean the 
Pradh&na of the Sankhyas. 

Note: According to the Sfinkhyas the Kaivalya is attained by 
knowing that the Purusa is different from Prakfti. The knowledge of 
Prakyti is thus an essential of release. But the Katha Upanisad no¬ 
where mentions that the knowledge! ot “Avyakta” is necessary for release. 
The Avyakta, therefore, of the Katha Upanisad is not the Prakrti of tlie 
Sankhyas. 

SOTKA I., 4. 5. 

f? IH I « U 11 

Vadati, tiro vei’se says, or the text says, Iti, thus. Chet, 
if. Na, not hw: Prajhal;, the Intelligent Self, the Param&tman. Hi, 
because. Prakararrat of the subject-matter. 

5. If it be said that the text docs teach that this Avj'akta is to be 
known, we say no, because the declaration about knowing, refers to the 
Supreme Self, and the context also shows it to be thus.—113. 

COMMKNTARY 

An objector says “the text declares that the Avyakta is to be kirown, 
for immediately after the above voi«es is the following : 

He who has meditated on that which is without sound, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning, without 
end, beyond the Great, unchangeable, is freed from the jaws of death (KaJhaUp.. II., 3. 15). 

This description applies to Pradhana, very well ; because it is 

without sound, without touch, etc., and is beyond the Great, or Maha- 
tattva. This passage, by using the word Niehayya, wltich means “having 
known or perceived,” shows that Pradh&na ought to be known. There¬ 
fore, the objection raised in the last Sutra that this Upanisad nowhere 

teaches the knowing of PradhSoa falls to the ground. 

This objection is raised in the first half of the present Siitra and is 
ansAvered by the second half. The reference is here not to the PradhSna, 
but to the Supreme Self called Pr&jfla. “Beyond the Great or Mahat” 
does not mean ‘ beyond the Mahatattva” of the Stokhyas, but beyond 
Hiranyagarbha, and Jiva ; because the Jiva is called Great or Mahat, in 
the above passage. The whole context shows that the Akbdam, etc., 
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refers to the Supreme Self, and not to the PradhSna. Thus verse 11, 
declares “Beyond the Person there is nothing. This is the goal, the 
highest road.” So also, “That Self is hidden in all beings and does not 
shine forth, but it is seen by subtle seers, through their sharp and subtle 
intellect.” 

The author gives another reason for holding that PradhSna is not meant 
in this passage of the Katha Upanisad. 

SUTRA I., 4. 6. 

rw im i » K ii 

sRiniR TrayanSm, of the three, namely, three boons asked by Nachiketas. 
W Eva, only. Cha, and. Bvam, thus. 375=3?^: Upanyasah, mention. 
'npT; Pra§analj, question. Cha, and. 

6. Moreover, there is mention in this Upanisad, of onlj three 
things or boons ; and the question also relates to three things 
only.—114. 

COMMKNTARY 

The force of ‘Cha’ is to remove doubt, fn this Katha TTpani§ad, three 
boons are only asked by Nachiketas, namely, that his father should be well 
disposed towards him ; that he should be taught the secret of the celestial 
fire ; and that he should bo initiated into the mystery of the Self. (More¬ 
over, three objects of knowledge only are to bo found here, and the question 
is relating to those throe objects, namely, the means of knowledge, the 
person knowing, and the end to be realised). There is no question here 
relating to PradliSna, or any other object, and so it would have been 
irrelevant for the teacher, to have given any information about PradhSna, 
regarding which no question was asked. Therefore, the Avyakta here does 
not refer to PradhSna. 

SUTRA I., 4. 7. 

*1^ m I»I ^ 11 

Mahadvat, like the Mahat Cha, and. 

7, And as the word ‘Mahat.’ occurring in this passage, 
is not taken to refer to the ‘Mahat’ of the Sahkhyas, so also 
the Avyakta here does not denote the Pradhana of that philosophy.-— 
115. 

COMMENTARY 

In. the passage under consideration, we find it stated “higher than 
the intellect is the Great Self MahSn-atmfl,” Now no one has eveir 

22 
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contended that this “Mahat” used here refers to the SSnkhya Mahattattva, 
on the contrary, it is unanimously taken to mean the JivStman. Why 
should then the word Avyakta be taken to mean Prakyti ? The word 
Avyakta, being taught here to bo higher than the Jtvfitman, must be some¬ 
thing different from PradhSna. The Buddhi is the Mahat of the SSnkhyas. 
But in the Katha Upani§ad, the Mahat is said to be higher than Buddhi— 
BuddherUtma mahSn parah. So the Mahat of the Katha Upani§ad is different 
from the Mahat of the Sahkhyas. 


Adhikarana II.—The Aja of SvetaSvatara Upania?d^ IV., 5, does 

not mean Pradhana. 

The author next refutes another wrong interpretation given by the 
SSnkhyas, of a verso from another [Jpani§ad. This is to be found in 
Svetsavatara Upani§ad, IV., 5: 

5(1^1: sj5fr: I 

g^*finm5fis5*r: ii k ii * 

There is one unborn being (Aj4), red, white, and black, uniform, but producing manifold 
offspring. There is one unborn being (Aj5) who loves her and lies by her ; there is 
another who leaves her, while she is eating what has to be eaten. 

Doubt : Does the word AjS, unborn, moan here the well-known Prakfti 
of the sahkhyas, or tlie divine power of tlie Brahman mentioned in the 
Upani^ad ? 

Purvapaksa : The word Aja here denotes the Shhkhya Prakfti, because 
she is called ‘unborn,’ that is, not an effect, and because she is said to 
produce mainfold offspring by her own unaided effort. 

Siddhdnta : The Aja here does not mean Prakfti, as the author proves 
in the next Sutra. 

SUTHA I., 4. 8. 

in I « I c: II 

Chamasavat, like a cup. AviSesat, because there is no 

special characteristic. 

8. The word Aja here does not denote the Prakrti 
of the Sahkhjas, because there is no special characteristic 

of her mentioned here, it is unlike the mention of the word 

‘Chamasa’ or cup in Brhadhrapyaka Upani^ad, where it does not 
convey its literal meaning of the “cup,” but means the skull of the 
head.—116. 
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COMMENTAET 

Tho word ‘Na’ is to be read into this Sdtra from I., 4. 5. The 

word AjS here cannot mean the well-known Prakyti of the SShkhyas, 
because there are no special characteristic marks of Prakrti in this pas¬ 
sage. It .simply means here “owe that is not born,” and need not neces¬ 
sarily mean the unborn Prak?ti. It is not like the word ‘cup’ used in 

the BfhadSranyaka TJpani§ad, (II., 2. 3) where, owing to the context, it is 
taken to mean the ‘skull,’ and not a vessel from which one drinks. But there 
is nothing in the context hero which would lead us to infer, that tho 

‘unborn’ meant Prakyti. That passage is the following : 

jfTOr > srpni^^f hot ht 

HOT^«m HiuEjft JT^pirr ^(3% iM 11 

There is a cup having its mouth below and its bottom above. Manifold glory has 
been placed into it. On its lip sit the seven Rsis, the tongue as the eighth communicates 
with Brahman. What is called the cup having its mouth below, its bottom above, is this 
head, for its mouth, (tho mouthy is below, its bottom (tho skullj is above.. When it is said 
that manifold glory has beeu placed into it, the senses are verily manifold glory, and he, 
therefore, means the senses. When he says that seven Rsis sit on its lip, the Rsis are 
verily the (active) senses, and he means the senses. And when he says that the tongue as 
tho .dghth communicates with Brahman, it is because tho tongue, as the eighth, does 
communicate with Brahman. 

In the above verso of the Byhadaranyaka Upani^ad, we cannot take the 
word Chamasa in its etymological sense, namely, that implement by which 
anything is (Chamyate) drunk. We cannot say it means a cup there, though, 
the literal meaning of tho word is “an implement of eating,” Of course, words, 
the meaning of which we know through their derivation, are not to be taken 
in their literal sense, without considering the context, tho general possibi¬ 
lity, the general subject-matfor, etc., of the passage in which such words 
occur. For this reason Aja may mean the Prakfti ; but when we look 
out to see whether this word which by its derivation means ‘unborn’ can 
be taken to mean the Prakfti of the SShkhyas, we find that there are no 
such considerations of general possibility, of general subject-matter, and 
so on in this Svetfi^vatara Upani§ad by which such a meaning could be given 
to it. Nor is there anything in that passage, by which one may know that 
Ajfi there possesses the power of creation independently of the Lord; all that 
that passage says is this that Ajtl gives birth to ‘manifold pffepriog,’ it does 
not say that she creates unaided, therefore also AjS here does not refer to 
the Prakyti of the Sfthkhyas, which creates unaided. 
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The author gives another special reason to show that the word Aj& 
moans here the divine power so often mentioned in the Vedas and not 
the Prakfti of the SSnkhyas. 


SUTRA I., 4. 9. 

5 m I « U II 

Jyotilj, light, the Supreme Brahman. UpakramS, com¬ 

mencing with, beginning with. Jyotir-upakrama. she who has her beginning 
in Brahman. Whoso cause or source is Light g Tu, but TathS, thus, 
ft Hi, for this reason, Adhiyate, some read, some recensions have 

the reading. That is, another SSkhins read. The reference is to Atharvanas. 

Eke, some. 

9. But this Aja is described as having Her beginning in Light, as 
we find in some recensions, and therefore, it cannot mean Prakrti—117. 

COMMENTARY 

The word ‘Tu’ or ‘but’ has the force of declaring that there is no 
doubt about it. The word Jyotib in the Siitra means Brahman, because we 
find ‘light’ meaning Brahman in passages like these : “On Him tho Devas 

meditate. Ho who is the Light of lights” (Byi. Up., X., 4. 16) “Aja has 
her beginning in Light” means she has Brahman for her cause, the word 
“beginning” means here tho “cause.” Therefore Brahman is tho primary 
cause of AjS herself, and it has not the litoral meaning of 'unborn' here; 
just as the word 'Chamasa' had not tho literal meaning of ‘an imple¬ 
ment of eating,* in the above passage of the BrhadSranyaka Upani§ad, because 
it has a special sense here. In tho above passage of the Brhadaranyaka 
Upani^ad it was specifically said that the cup had its mouth below and iis 
bottom above, and that the head was this cup. By that description given 
there, we came to know that the ‘cup’ there meant the ‘skull.’ Similarly in 
this Svetfi^vatara Upani^ad in Chapter I we find that Ajfi is used along with 
the word ‘Devatma^akti,’ the ‘divine power,’ and again in Chapter IV., we find 
the word ‘Sakti’ ‘divine power’ used. Therefore, as we find reference to the 
divine power,’ wherever the word Ajft is used, we infer that it means 
•divine power. We give those verses here below: 

i ji: mft mm- 

11 

The sages devoted to meditation and concentration, have seen the power belonging 
to God himself (Devitmasalrti), hidden in its own qualities (Qiuja). He, being one. super- 
intfflids all those causes, time, seif, and the rest-l^ve. Up., 1., 3). 
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There are two, one knowing (fgvara), the other not knowing (Jiva), both unborn (Ajft), 
one strong, the other weak, there is she the unborn (Ajd), through whom each man receives 
the recompense of his works ; and there is the infinite Self (appearing) under all forms, 
but himself inactive. When a man finds out these three, that is Brahman.—Sve. Up., I., 9.) 

*r ^ fjifefBif i b 

B jfr psii i«T3n ii i ii 

He, the Lord, without any colour, who with set purpose by means of his power (Sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may he, endow us with good thoughts.—(Sve. Up., IV., 1) 

Therefore, Ajfi, does not mean Prakrti. The author gives an 

additional reason for this interpretation, in the second half of this Sutra 
“Tathiihi,” etc. The word ‘Hi’ means hero ‘for this reason also.’ As 

some Upanisads road that Prakfti herself is born of Brahman, and so 
Aja in its litoral sense of ‘unborn' cannot apply to Prakyti. Thus in 
the Mundaka Upani§ad, wo read (I., 1. 9) : ‘Tasniat etat Brahma nfima 
rupam annam cha jfiyate’—‘from him arc produced this Brahman, name, 
form and food.’ The word Brahma hero means the PradhSna, having 
the three qualities of Sattva, Rajas, and Tamas ; and wo find it used in 
this sense in tho Gita also (XIV., 3) n’t etc. My womb is 

tlic great Brahman, in that T place tho germ; thenco cometh the birth 
of all beings, 0 Bharata. 'This shows that Prakvti herself is produced 

from the Lord. 

If Prak^ii denoted by the word Aja, has its cause in Brahman, liow, 
can it be called Ajfi or 'tinhorn,' or if it is strictly and really 'unborn,' 
how can wo say that it originates in Brahman ? The next Sutra gives a 
reply to this. 


.SUTRA I., 4. 10. 

in 1 » I ^ HI 

KalpanS, the creative power of thought, formation, creation. 
^^re( TJpade^fit, from teaching, on account of teaching. ^ Cha, and. 

Madhu-Sdi-vat, like honey and the rest. Avirodhal), there is 

no conflict 

10. Because it is taught that the Pradhana is the creation of 
the Lord, so there is no contradiction in calling her both created 
and uncreated, as is the case of honey (i e., the sun, about which 
it can be correctly said that he rises and sets, as looked from 
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the earth, and rises not and sets not, as looked from the 
centre.)—118. 


COMMENTARY 

The word ‘Cha’ in the Sutra denotes the removal of the doubt that 
has arisen. There is no conflict in calling the Prakrti created, as well 
ds unborn, for both are possible in her case. The word KalpanS in 
this Sutra means creation, and not imagination, as wo find it used in 
the following verse of the Rg Veda: ‘YathS purvam akalpayat,’ “as 
formerly the creator made the sun and the moon.” We call PradhSna 
created, because there is a statement in the Scriptures that she comes out 
of the Tamas Sakti of Brahman. The truth is this ; there is a power of 
the Supremo which is eternal and very subtle called Tamas. As we 
find in : 

‘Tama 4slt tamasd gfldham agre.’ (Rg Veda, X., 1. 29. 3.) 

“In the beginning was the Tamas in union with Brahman.” 

‘Yada tamas tan na divS na rStrib.’ “When there was Tamas, that 
neither day nor night. etc. “Prakyti is a cow, but voiceless” 

(Chulika Upani§ad.) 

This Tamas, at the time of Pralaya, becomes united with Brahman, 
but not merged in him. During Pralaya thus united with Him, it 
remains as a part of Brahman ; and wo cannot say that she has merged 
into Brahman. It is not a state of merging, like that of the earth merging 
into water, or of water merging into fire (gas) etc., as mentioned in the 
Srutis. The Srutis distinctly say that the elements beginning with 
Prthivi up to Ak§ara, become merged into its higher; but with regard to 
Tamas there is no such statement of merging. On the contrary, it is 
distinctly said that Tamas becomes united with the Supreme. This 
becoming united with the Supreme means that on account of its being 
extremely subtle, it is impossible to separate it from the Lord. It does 
not mean that it has become the Lord. The force of the affix Chvi in 
the word EH Bhavati, ‘becomes one’ denotes such union not identity. 
Therefore, when the Supreme Lord desires to create, then this Tamas 
Sakti, which was one with the Lord, becomes separated from him and 
there arises the Avyakta, called also Prakfti, with her three-fold attri¬ 
butes or Gunas in equilibrium. The Scripture says the Mahat merges 
(Laya) into Avyakta. The Avyakta merges (Laya) into Ak§ara. The Ak9ara 
merges (Laya) into Tamas. So also in the Mahfi BhSrata we find, “From 
Him arose the Avyakta, possessing the three-fold qualities (Gupas). From 
this Avyakta arises in succession, Mahat and other Tattvas.” Thus the 
teaching being distinctly given that the Pradh&na is created, we come 
to the conclusion that the Prakrti has two states. It exists either as 
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a cause, whea it can be said to be unborn, or it exists as an effect, 
when it is said to be produced. So also we find in the Vi§nu Purina : 
“From Pradhfina and the Puru|a both unborn as cause and both also 

as effects of Brahma.” At the time of creation, the Gunas like Sattva, 
etc., arise in her and she becomes distinguished by names and forms, 

and gets the names of Pradhana Avyakta, etc. and in that state 
JyotirupakramS, born from the light, born of Brahman. The Sutra then 
says, “That this is analogous to the case of honey and the rest,” for in 
the ChhSndogya Upanigad, Chapter III, there is a section relating to honey 
called Madhu VidyA There it is shown that the sun exists in a two-fold 
state. In its causal state all its rays become one in it, but in its state of 
effect, they become separate from him, and they become honey, or the object 
of enjoyment to the Devas like Vasu, etc. Similarly, the sun looked at as 
a cause is really unmoving; but as an effect, he appears to move ; and 
rises and sets. As in the case of the sun, both statements are correct, 

that he rises, and he rises not; so in the case of AjS, that she is created 

and uncreated; that she is born as well as unborn. 


AdhikaraM 111 .— The Pancha-pancha-janAh of Bfhadd,ranyaha 
Upani^ad, IV., 4. 17, does not refer to the 25 elements of the 
SSfAkhyas. 

Visaya: In the Bfhadaranyaka Upani§ad, (IT., 4-16, 17, and 18), we 
read: 

qg:^ qg:^ 31^ sfcTfl?!* 1! fts[r«q5ir?cfrsq:crq: ii ii 

stmiga wu) % jrI %: ii ^ u n 

He in whom the five beings and the ether rest, him alone I believe to be the 

Self,—I who know, believo Him to be Brahman; I who am immortal, believe Him to 
be immortal. 

They, who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, the mind of the mind, they have comprehended the ancient primeval Brahman. 

Doubt : Do the words five, five people (PaBcha, paBcha janfib) mean 
the twenty-five categories of KSpila system or merely five? Then the 
word PaBcha Janfib would be a Bahuvrthi compound, qualified by the 

term PaBcha, thus making a Karmadhfiraya compound. In this sense 

it would mean, “The five beings, every one of which is called a Paficha- 
jana.” 

Piirvapakm : The phrase ‘paBcha-paBoha-janSb’ means ‘five times 
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five, i.e.: twenty-five, and JanSlj or products.’ It refers to the twenty-five 
Tattvas of the Sankhyas. Othenvise, ‘five, five people has no meaning. 
No doubt, Kapila enumerates twenty-five Tattvas, while in this 
Upani§ad passage there are twenty-seven substances enumerated, includ¬ 
ing AkfiSa and Atman. This anomaly, however, is not of much import¬ 
ance. The word Janah does moan Tattva also, as we find in the sentence 
“janas tattva-samuliaka.” 

Siddhdnta : This objection is mot by the author in the next Sutra ; 


.SVTRA T., 4. 11. 

^ ^ IM I » I H II 

^ Na, not. Saiikhyd, number. Upasangrahat, on account 

of mention, or enumeration. Api, even. Nana, many. Bhavfit, 

beings, Atirekat, on account of excess. =4 Cha, and. 

11, Even the enumeration of numbers peculiar to 
the Sdnkhyas, doe.s not make this passage refer to their 

Prakrti, because the Tattvas of the Silfikhyas have diversity, 

and because there is an excess in the above enumeration—119. 


COMMEXTAKY 

The word ‘Api’ or even shows possibility, that is to say, that if five 
times hve produete be taken tor the Sankhya categories, still the passage 
■will be open to certain objections. Those objections ate two. The 
categories of the Sankhyas are not five collections of five-, they ate twenty- 
five separate things that enter into the composition of every being. 
(*V) The above passage also enumerates twenty-seven and not twenty-five, 
for it includes Atma and AkS^a as separate entities, from the five times 
five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the SSnkhyas are meant, merely by hearing 
the phrase ‘five times five.’ 

How then do you explain the above passage? We reply to this as 
follows : The word Pancha-janSb is a group-denoting term, and is the 
special name belonging to all the members of that group. The group 
consists of five members, each of whom is called a Pancha-janAb. There¬ 
fore, the phrase Pancha-paficha-janab does not mean five times five beings, 
but five beings, every one of whom is called a Pancha-janab. It is just 
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like the phrase Saptar|i, which denotes the constellation Ursa Major, consist¬ 
ing of seven stars. The word Saptar§i is a special name of every one of 
these stars, and when we say seven Saptarsis we do not mean seven times 
seven stars, but seven stars each one of whom is called a Saptarsi. There¬ 
fore, Pahcha-paficha-janSb does not mean five times five products, but five 
people every one of whom is called a Pancha-janaij. 

Note : The term Fancha-jandh is formed under Pd^ini I., 1. 15 and denotes a special 
name. There ate certain beings, the special name of which is five people, and of these 
beings the additional word Pancha predicates that they are five in number. The twenty- 
five Tattvas of the SdAkhyas are these; Prakrti, 2-8 seven modifications of it, namely, 
Mahat, etc., which are causal substances as well as effects; and 9-24 sixteen effects and, 
(25) the 25 soul which is neither a causal substance nor an effect. See Sfifikhya Kdrika 3. 

Who then are those beings called Paucha-janalj V To tiiis the next Sutra 
gives tl)e reply. 

SUTHA I., 4. 12. 

il n » i ii 

RTOTX’T! Prfinadayah, the Prfina and the rest Vfikya, a sentence. 

Sesfit, because of the complement: the subsequent passage which 
completes tlie verse. 

12. The five beings referred to in the above passage of the 
Brhadfiraypaka TJpanisad are the Praija and the rest, as appears from 
the next verse of that Upanisad.—120. 

COMMENTARY 

The Prana and the rest are given in the following verse ; 

sirat<=jr vmrger *1 mft ii k ii 

They who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, tVve mind of the mmd, they have convpTehended the ancient, primeval Brahman. 
(Bri. Up., IV., 4. 18) 

So the five beings are life, eye, ear, food, and mind, every one of which 
i< called a Paiicha-janab. 

Objection ; But this is possible only in the recension of the Mldhyan- 
dinas, who read the additional word Annasya Annam. But in the Kfipva 
recension that phrase Annasya Annam is omitted and we have only four. 
This objection is answered by the author in the next Sutra. 

sOtra I., 4. 13. 

il n » ' U li 

Jyotiga, by light; by counting “light” as among the above list. 

Eke^m, of some texts or recensions, i. e., of the Kftiivas. Asati, 
in the absence of, or there not existing, Anne, food. 

23 



i78 VEDANTA-sirTBAS. I ADHYXyA [Qovindd 

13. In' the text of some (Kftgvas) the word ‘light’ is 
mentioned instead of food, and this makes up the number 
five.—121. 


OOMMENTARY. 

In the recension of the KSnvas though tlie word ‘Annam’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
Jyoti§ or light mentioned. Taking this word Jyoti? along with the four 
words mentioned in the above verse, we get the number five. Thus in 
Brhadfiranyaka Upani^ad, TV., 4. 16, we find the word Jyoti§ mentioned in 
the passage: “Him the Devas worship as the Light of lights.” 

In both recensions, the word Jyotis occurs in verse 15, yet in one case 
we make up the number five by counting the word Jyotis, and in the other 
by counting the word Annam. 

Note : The Pancha-janab of the Brhaddranyaka Upanisad is the name of the five 
senses, every sense is called a Pancha-jahdh, and -so Pancha-pancha-janah has no 
reference to the Sdfikhya categories. 


Adhikarana IV.—Brahman is the Sole Cause 

Tlie Sftnkhya philosopher raises a further doubt. It cannot be said that 
the VedSnta texts teach only one doctrine that “the Brahman is the solo 
cause of creation”: for in those texts we find other causes of creation also 
mentioned. Thus in Taittiriya Upanisad, II., 1. 1., we find that creation 
proceeds from Self or Brahman ; “From that Self sprang Akfi^a, from 
AkS^a, air, etc.” This passage shows that the cause of creation is Atm^. 
But in another passage of the same Upani§ad, we find that Asat or non- 
being is the cause of the universe. For in II., 7. 1., we read : “In the 
beginning was Asat, from it arose the Sat. That made itself its Self, 
therefore, it is called the self-made.” 

This shows that the caxiso of creation is Asat and not AtmS. While in 
some other Upani§ads, we find that AkfiSa is the cause of creation. As in 
the passage of ChhSndogya Upani§ad, I., 9. 1., we find that Aka^a is the origin 
of the universe. Similarly, in another passage wo find that Prfina is the 
origin of tlie universe : “All these creatures enter verily into Prfina, etc.” 
(Chh., Up., I., 11. 4). In another passage Asat is said to be the cause of the 
universe (Taitt. Up., II., 7. 1). In another place Sat is said to be the cause 
of the universe, as GkhSndogya Upanisad, VI., 2. 1. : “Sat alone was in the 
beginning.” Again we find that Avyakta is said to be the cause of the 
universe, as in Bvha^ranyaka Upanisad, 1,4. 7. “Now all this was then 
Avyfikpta (undevelopedX it became developed by form and name.” Thus 
the Upani§ads are not consistent, as regards the cause of the universe ; 
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whether it is Sat or Asat, AkSSa or PrSna, AvySki'ta or Atman, all these are 
mentioned as the cause of the universe. Thus it is not possible to ascertain that 
Brahman alone is taught in the Upani^ads as the cause of the universe ; 
while it is possible to say that PradhSna alone is taught to be the cause of 
the universe, as we find from the passage of the ByhadSranyaka Upani^ad 
already quoted above. Moreover, the words Sat and Asat, PrSna or Aka5a, 
and Avyalq-ta, can very well be applied to PradhSna, for they are some of 
them the effects of Pradhfi,na, such as AkS^a and Prana, while others are the 
names of PradhSna itself. While these terms cannot be all applied to 
Brahman. Of course, in some passages we find that AtmS and Brahman are 
also said to bo the cause of the universe; but these two terms can be applied 
to Pradhana also. The litoral meaning of the word Atman is ‘all-pervading,’ 
and Pradhana is all-pervading, while Brahman literally means that which 
is pre-eminently groat (Vvhat); and so Pradhana may be called Brahman 
also. While Pradliana is called Asat in its aspect of modified things and 
it is called Sat or being in its causal or eternal aspect. Similarly, it is 
called PrSna as it is an clement produced from it And the terms thinking, 
etc., represented in those passages may also apply to PradhSna in a 
metaphorical sense, moaning commencement of action. So when the Upanigad 
says : ‘It thonglit let me become many,’ it means that Pradhana commenced 
the action of multiplication. Therefore, all the Upanisad passages relating 
to creation harmonise better with the theory of Pradhana being the creator 
than of Brahman. 

SiMhanta : This objection is answered by the author in the next 
Sfitra. 

iVofe ; The Sanskrit of the passages referred to above are given below : 

'?rrar?i: i i i I i 

?fij5qT I I Wstsr: I g^: II (Taitt, Up., II., 1. 1.) 

From that Atman sprang Akasa, from Akdga air, from air lire, from fire water, from 
water earth ; from earth herbs, from herbs food, from food seed, from seed man. 

wgsiT Rtw «rT?ftg; i aefl % wsrrjgi \ i uwixirifiTfsiiu ii 

The Non-Being (Asat) was this in the beginning ; from it arose the being (Sat). 
That made itself its Self. Therefore, it is called the Self-mada (Tiutt, Up., II„ 7. 1). 

siaiw sFqiqranBRn tojtoii 

“What is the goal of this world ?” He replied : “The Aldiga, all beings verily come 
out of the Akdga, and merge into the Akiisa. The Akisa is greater than these« the Ak^ 
is the refuge (Ohh,, Up. I., 9. 1). 

«WT HT II VII gpir il'rR c ^ f»nf5i »ifrrf5r 

'iRjpgRwtl II 
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“Who is that deity”? He replied: “Pripa. All these beings verily (come out of 
Prapa and) merge into the PrSna.” (Chh., Up., I., 11. 7). 

The Sat alone was in the beginning less (Chh., Up., VI., 2. 1). 

All this was then Avy^krta, it became Vyakrta, (developed) by name and form. 
(Br. Up., I., 4. 7). 


SUTUA I., 4. 14 

fW II n » n » 11 

Karanatvena, as a cause, by being the cause. Cha, and. 

Akfi4adi§u, with reference to and the rest ^1*11 Yatha, a.s. 

Vyapadi|tal), described. Uktol), on account of being declared. 

14. The Brahman is described in the Ilpanisads as cause 
of Ahasa and the rest, and the Brahman so described must be taken 
to be the ’ cause of the universe, and not Akasa and the rest which 
are created by Brahman.—122. 


COMMENTARY 

The word ‘Cha’ is used in the Sutra in the sense of ‘but’ and removes 
the doubt raised in the preceding passage. It is possible to ascertain 
from the Vedanta texts that Brahman alone is the sole cause of the universe, 
because with regard to other and the rest Brahman as described in the 
Upani§ads is declared to be the cause. “The Brahman as described” of the 
Sdtra means the Brahman distinguished by omniscience, omnipotence, and 
other qualities as described in the defining Sutra, I., 1., 2. That Brahman 
alone is described in the Ved&ntas to be the cause of Aka^ and the rest 
Thus the passage of the Taittiriya Upani§ad, H., 1. 1, says, “Brahman is 
true, infinite and intelligence;” and shows that He has the qualities 
of omniscience, etc. This very Brahman is said to be the cause of the 
universe in the next sentence “from that Self (Atman) sprang Akfi^a, eta” 
Therefore, the word Self or Atman used here must refer to Brahman 
as described above—Satyam Jflanamanantam—and not taken in its 

etymological sense of all-pervading. Similarly, in the Chhfindogya Upani§ad, 
VI., 8. 1., “Sad eva somya idam agre Mt”—“Being alone was in the 
beginning, one only without an equal,” shows that Sat was in the begin- 
ing. And the next verse shows : “He thought—let me become many—” “And 
He created light, etc.” Here also the creation of light, etc., proceeds 
from ;an intelligent being, who thinks, and therefore the Sat <^- this 
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passage must mean Brahman, who thinks ; and not Pradbftna, an unintel¬ 
ligent entity. Thus wherever creation is described, it refers to Brahman 
as defined in the beginning, namely, a being who is omniscient, omni¬ 
potent, etc. Of course, effect is similar to the cause, and therefore, some¬ 
times an effect is spdken of as cause. But this argument can^ apply in 

the case of Brahman also. For whore the text describes Ak&6a or 
Prfina to be the cause of the universe, wo say they really mean Brahman 
and not Pradh^na, for though they may be the effect of Pradhana in a 
secondary sense, they are the effect of Brahman. This wo shall explain 

later on in detail. The five words Atman, Aka§a, Piana, Sat, and Brahman, 
literally denote all-pervading, all-luminous, all-controlling, the Essence, 
and the Oreat, respectively, and so in their literal sense also, these terms 
are more appropriato with regard to Brahman, than with regard to 
Pradhana. While the term tk§an “thinking” is absolutely inappropriate 

with regard to Pradhana, and a metaphorical meaning is given to this 
term by the SSnkhyas, in order to harmonise their theory with tho texts. 

Note : The word tksan is found in the Chhjlndogya passage referring to Sat. Vide, 
Chhindogya Upanisad, VI., 1. 1. 

The next Siitra explains the two words Asat (non-being) and AvySkyta 
(undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for He is neither non-being, nor undeveloped. There¬ 
fore, those Upani§ad texts which say that creation proceeds from the 
non being or the undeveloped, must be now explained. 


SUTRA I., 4. 15. 

m I»M II 

Samakar§fit; from its relevency, from its connection. By 
drawing in (the word Brahman from a contiguous sentence). 

15. The words Asat and Avy^krta also denote Brahman, 
because of the relevency of that meaning in the passages 
where they occur ; and because the word Brahman may be 
drawn into the sentences, where these words occur, from the passage 
near them.—123. 


COMMENTARY 

The word Asat occurs in Taittiriya Upanigad, II., 7, in the following 
passage ; 

wtfit I aeft % n 

In the beginniDg this was non-existent (Asat). From it was bom what exists. 
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This passage is preceded by the following: 

He wished, may I be many, may I grow forth. He brooded orer Himself (like a man 
performing penance). After He bad thus brooded, He sent forth (created) aU, whatever 
there is. Having sent forth, He entered into it. Having entered it. He became Sat (what 
is manifest) and Tyat (what is not manifest), defined and undefined, supported and not 
supported, (endowed with) knowledge and without knowledge (as stone), real and unreal. 
The Satya (true) became all this whatsoever, and therefore, the wise call it (the Brahman) 
Satya (the true). 

On this there is this Sloka : In the beginning this was non-existent, Asat. 

This shows that the word ‘Asat’ refers to Braliman, which is the 
subject under discussion in the previous verse. The word here does not 
moan 'non-being' or 'non-existent,' but it shows that before the creation, 
the distinction of names and forms did not exist, and Brahman also then 
did not exist in the sense that ho was not connected with names and 
forms. And as ho had then no name and form, he is said to be Asat or 
non-existent. In fact, the text of the Taittirtya Upani^ad in this portion deals 
with Brahman, for in a passage in the same Valli, (II., 4. 1) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 
treated in verse V, is the subject-matter of this seventh Anuvaka also. 

Note : The word Asat here cannot mean matter or non-being, because in this very 
passage wo find that the description given of it can apply only to Brahman, and not to 
matter or non-being. To understand it wc give the whole passage here : 

“In the beginning this was non-existent, Asat. From it was born what exists (Sat). 
That made its Self, therefore, it is called the Self-made. That which is Self-made is a 
flavour (can be tasted) for only after perceiving a flavour one can perceive pleasure. Who 
could breathe, who could breathe forth, if that bliss (Brahman) existed not in the ether 
(in the heart) ? For he alone causes blessedness.” 

When he finds freedom from fear and rrat in that which is invisible, incorporeal, 
undefined, unsupported, then he has obtained the fearless. For if he makes but the 
smallest distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there is also this Sloka : 

“From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indra, yea. Death runs as the fifth.” 

This shows that Asat here cannot mean anything but Brahman. Even in this sixth 

Anuvflka the seer of this Upanisad clearly says that Brahman is not Asat in the literal 

meaning of that word, therefore when he uses the words “Asat was in the beginning,” he 
uses it in a sense totally distinct from its ordinary denotation. Thus in the sixth 
Anuvfika we find: 

“He who knows the Brahman as non-existing, Asat, becomes himself non-existing, 
Asat. He who knows the Brahman as existing. Sat, him we know himself as 

existing. Sat.” 

In the ChhSndogya Upanigad also we find that Asat in the sense of 
non-being absolutely is not the source of creation. Thus ChhSndogya 
Upanii$ad, VI, 2. 1., begins with the famous text: ‘Sad eva 

somyedam agra fistd ekam evMvitiyam,’ which means “Being 

was in the beginning one only, without an equal” That 
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passage refutes later on the view that Asat was in the beginning. This 
also shows that Asat could not but mean Brahman, and it means 
Brahman in his latent state, when this world, which we call “Sat” was 
not. The Chhandogya passage VI., 2. 1, starts by putting two hypotheses, 
namely, Sat was in the beginning, and Asat was in the beginning and 
then it goes on to say : 

“Some say that Asat was in the beginning, one only without a 
second.” And it refutes this theory by .saying, “How can it be, that 
being or Sat could come out of non-being or Asat ?” The implication is 
how can that which is absolutely non-being or Asat can have any relation 
to time also, and how can wo say that Asat was ? To say that Asat was 
meant that non-being existed, which would bo an absurd proposition. 
For all these reasons the Asat of Taittiriya Upanisad refers to Brahman. 

Similarly, the word Avyakfta of B^:hadaranyaka Upanisad, I, 4. 5., also 
means Brahman there. It literally means undeveloped and is generally applied 
to Prakfti. But in the passage above referred to, it could not have that 
moaning, To understand this we give the whole passage here: 

Now all this was then undeveloped (Avydkrta). It became developed by form and 
name, so that one could say, ‘He, called so and so, is such a one.’ Therefore, at present 
also all this is developed by name and form, so that ono can say, ‘Ho, called so and so. is 
such a one.’ 

He (Brahitan or the Self) entered thither, to the very tips of the finger nails, as a 
razor might be fitted in a razor-case, or as fire in a fireplace. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All these are but the names of 
His acts. And he who worships (r^ards Him as the one or the other), does not know him, 
for He is apart from this (when qualified) by the one or the other (predicate). Let men 
worship Him, as Self, for in the Self all these arc one. This Seif is the footstep of every¬ 
thing, for through it one knows everything. And as one can find again by footsteps what 
was lost, thus he who knows this finds glory and praise. 

The word Avyakyta used in the above passage is to be understood 
to mean Brahman as the Inner Self of the undeveloped. Wo must draw 
in the word Brahman from the subsequent passage “he entered in it up 
to the nails,” and explain Avyfikfta in the light of the subsequent 
passage. It would thus appear that Brahman alone, by the mere force 
of his will, becomes developed in name and form, and Avyakyta or 
undeveloped, therefore, means the state of Brahman, in so far as He has 
not yet evolved through name and form. Otherwise, if Avyfikrta were 
taken as referring to Prakfti, it would go against the whole current of the 
Vedfinta texts, and against tbo Sutra which declares that all Vedfinta 
texts refer to Brahman. It is thus a settled conclusion that Brahman is 
the sole cause of the universe, and not Pradhfina. 
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Adhikarana V.—The Puru^a of the Kau^lka Upani^ad is 

Brahman. 

The Sadkhya raises another objection, and the author refutes it. 
In the Kau§itaki Brfihmaija the sap^e Baldki promises to teach Brahman 
by saying, ‘I shall tell you Brahman.’ And ho goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king AjStaSatru who says none of them is Brahman. 
When the sage BdlSki is thus silenced, AjSta^atru gives the teaching 
about Brahman in these words ; 

« I ^ ifs ii 

“He who is the cause of these differMit persons and to whom there belongs this 
Karman, He is to be known.” 

Note : The S^ftkfayas explain the above Mantra thus : 

‘He who is the cause of these differmt Puru^ and to whom there belongs this 
Karman, He indeed is to be known. 

Note: Baidkd mentions first the Pumsa in the sun as Brahman. Then on being 
refuted by Aj^tagatru, he goes on mentioning the various Spirits (Purusas) in the moon, in 
the lightning, in the thunder-cloud, in the wind, in the ether, in the fire, in the waters, in 
the mirror, in the shadow, in the echo, in the sound, in the sleep, in the body, in the right 
eye, in the left eye. Thus BilHki exhausted all his idea of Brahman. Then Aj^tasatru 
asks him thus: 

Then verily the son of BaUkd became silent. Aj^tagatru said to him, “Thus tar only 
(reaches thy knowledge), 0 son of Bal^k^ ?’ ‘Thus far only,’ he reified. Aj&tasatru 
said, ‘Speak not proudly without cause (saying), “Let me tell thee Brahman.” 0 son 
of BalftUl, He who is the maker of these spirits, whose work is all this. He verily is the 
being to be known.’ Then truly the son of Bal^kH came up to him with fuel in his hand, 
saying, “Let me attend thee (as my Guru).” 

Ajhtasatru said to him, “This I consider contrary to nature that a Esatriya should 
instruct a Brdhmapa. Come, I will tell thee all I know.” Then having taken him by the 
hand, he set forth. They came to a man asleep. Then he pushed him with his stafiT, and 
he at once rose up. Ajfitasatru said to the son of Balftkd, ‘Where, O son of BalfikA lay 
this spirit asle^, where was all this done, whence came he thus back ?’ Then the son of 
BaUUdl knew not what to r^ly. Ajfitaiatru said to him, “This is where, O son of Balik^, 
this spirit lay asleep, where all this was done, and whence he thus came back. The 
vessels of the heart named HM proceeding from the heart, surround the great membrane 
(round the'heart); thin as a hair divided into thousand parts and filled with the minute 
essmice of rarfous colours, of white, of black, of yellow, and of red. Whmi the sleeping 
man sees no dreams so ever, he abides in these. 

Doubt -. Here arises the dovjbt; Does th\s Dpaui^aA teaeh the 
Purusa oi the S&hkhyas, who is the enjoyer and the Superintendent of 
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the Prakfti, or does it mean the Blessed Vi§nu, Lord of all ? The 
phrase—“to whom this work belongs”—connects the being to be known 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Praki’ti. Further, both of them go to a sleeping person. That 
also shows that the teaching here given is about the human soul, and not 
about the Lord. Further on, also, the text treats of the enjoing soul, in 
the sentence: ‘As the master feeds with his people, nay, as the people 
feed on the master, thus does this conscious Self feed with the other Selfs.’ 
Therefore, the passage relates to the individual soul. The word PrSna or 
life applied to him is also appropriate, for PrSna here means the individual 
soul, in so far as supporting life. The sense of the Upani§ad passage is 
this : He who is the cause of different persons residing in the sun, etc., 
and who is instrumental towards the retributive experiences of the 

individual souls, and to Avhom there belongs Karman, good and evil, to 
whicli there is due his becoming such a cause. Ho indeed is to he known, 
His essential nature is to bo recognised, in distinction from Prakfti. 
Thus the SShkhya’s Jiva is the object of knowledge taught in this 

Upanisad. And, therefore, the Brahman which Ajata^atru promised to 

teach is this Jiva in a state of emancipation and free from Prakjti; for, 
as a matter of fact, there is no other t^vara except the emancipated soul. 
And thinking etc., also are appropriate to such a soul, and Ho is ruler of 
Prakfti who is the mother of the universe. 

Siddhanta : This objection of tlie Sftnkhyas, the author answers by 
the following Sdtra : 


sCtrv t., 4. IH. 

m I »I K II 

.fagat, the world. Vaphitvat, because of the denotation. 

16. The word ‘Karman' in the Kausika Upanisad does not 
mean work, bat it denotes creation or the world. —124. 


COMMENT ARV 

In this passage, the individual soul of the Bidkhyas Is not the topic 
discussed ; but the Supreme Person, the sole object of the Vedfinta teach* 
ing. The whole difBculty arose from the sentence “to whom this Karma 
belongs,” and if the word Kama "wete taken in its otdinat^ sense, the 
shore passage could ^o^ refer to Brahman, for Brahman is not bound by 
24 
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Karina. But the word Karina there is accompanied by the word Jagat, 
in tlie above lTpani.?ad, and therefore, we take tliis word Karina there to 
mean tlio universe consisting of the individual souls and matter, (spirit 
and matter). In fact, the force of tlie w'ord is this : In the phrase, to 
whom this work belongs, tlie word Karina refers to the universe, because 
Brahman is the cause of the universe, and therefore, the word Karman 
must refer to the word world. The trutli is this: The word Karma is 
derived from the root Kr. ‘to create, to make’; and it means here creation 
and not ivork and not the technical Karma. And when this meaning 
can be given to Karma, it is wrong to give it the meaning of good and 
evil actions. When Karma is taken to mean ‘creation' also, then the 
word Ktat “this” also receives its proper force. It removes then the 
doubt that tlie individual soul is the creator. And according to the Sdn- 
khyas the individual soul is not the creator, for creation belongs to Prakyti. 
Nor can you Saiikliyas say, that Purusa may be called ‘creator’ by Adhy^sa 
or superimposition and connection with Prakrti, for according to S&hkhya 
the Purusa is Asanga, or free from all connections, 'riierefore, the 
above passage does not refer to the Jiva of the Saiikliyas, but to the 
Supremo Lonl, who alone is the creator of this universe. 'I'liis also frees 
Ajilta^atru from the censure of having told a lie, for he promises in the 
opening passage, “I will teach you Bralinian,” and when Biilaki mentions 
sixteen Puru§as one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus Ajataiatru implies that 
the various Purusas of BalAki were not the true Purusa and ho (Ajatai^atru) 
was going to tell the truth. Therefore, it is clear he meant to teach some 
Person, other than the various persons spoken of by BAlaki. If he also 
meant to teach a Jiva, then there would be no difference between his 
teaching and that of BillAki whom he implicates of teaching a false doctrine. 
His teaching is, therefore, .something different. Ho says, “The various 
per-sons mentioned by BAlSki are not Brahman, but that they are creations 
of Brahman, and that He is the maker of those peisons,” What he 
meant to say is that the Being of whom this, namely, the universe, is the 
Karma or creation, is the Supremo Lord and the Highest Cause. 

Note : The pasBage which gave rise to the doubt was the phrase “Yasya vil etat 
karma sa vai veditnvyah” “of whom verily this is the Karma, He ought to be known.’' The 
word Karma generally means the good and evil deeds of a Jtva, and so the above passage 
was open to misconception. But the word Etat in the same passage is the real key to 
right interpretation. Of whom This is the work. To what does the word This refer ? 
It, in fact, refers to the sixteen persons raentiond by BSHki. Therefore, the word work 
does not mean here the good and evil deeds of the Jiva, but the world ot the universe. 

Tlie Purvapak^in raises another objection saying there are inferen¬ 
tial marks in this Upani^ad passage pointing to the Jiva and the 
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circunisbince that the mention is made of the ciiief vital air or I’raiia wo 
must hold tliat tiiis section treats of the Jiva and not of the Highest 8elf. 

This objection tlio author disposes of in the next Siitra: 

sCtua I., 4. 17. 

II M » M'S II 

Jiva, tlie individual soul. Mukhya-prai.ia, the piincipal lite- 

breath, the chief vital air. Ijihgat, because of the inferential marks. 

5^ 1% Na iti, not thus. %i: Cliet, if. rin: T'at, tliat. sqUsqWJI. Vyakhyatam, has 
been explained. 

17. If it be objected, that in the above passage of the 

Kausika Upanisad, we have characteristics given, leading to the 
inference that cither the Jiva, or the Chief Prupa. is the 

subject taught there, and not Brahman ; we reply that this 
is not so ; for the reasons already given in Shtra I., 1. 81—125. 

COM-WENTAKY 

Tn the Siitra T., 1. 31, wliicli dealt with the topic of tlio dialogue 
between Indra and Pratardana, this objection was raised and answered. 
All those arguments would apply here also. There it was shown that 

when a text is interpreted a.s referring to Braliraan, on the ground of a 
compreliensive survey of its initial and concluding clauses, all otlier 
inferential marks wliich point to otlier topics, sucli as Jiva or Prfina, etc., 
must bo so interpi-etcd, tliat they may harmonise with the principal 
topic. In tliis passage also, the initial clause refei’S to Brahman, in the 
sentence, ‘Shall I tell you Brahman ?’ So also the concluding clause is, 
“Having overcome all evils, ho obtains pre-eminence among all beings, 

sovereignty and supremacy, yea, ho who knows this.” Thus the initial and 

concluding clauses here also refer to Brahman ; and if in the middle of 

this pasage we find any mark, from which Jiva or any other topic may 
bo inferred, we must so interpret that passage as to refer to Brahman, 
in order to avoid contradiction. Nor is this topic redundant, as being 
already taught in Siitra I., 1. 31, for the chief point discussed hero is the 
word Karma, which was liable to • misinterpretation. Therefore, this 
Adhikarai^a does teach something new. 

An objection is raised:, The word Karma was in grammatical cons¬ 

truction with the word Etat in the above Upanisad passage, and so the 
word Karma was explained as this universe, and though the wofd 

Prft^a also found there is in construction with Etat and so is applied to 
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Brahman, and thus the whole context may bo applied to Bralinian, so 
far as these two words arc concerned ; but how do you get over the diffi¬ 
culty of the other references in this very passage to Jiva? The words 
Karma and Prftna have been interpreted by you as moaning the universe 
and Brahman, because the word Ktat is there in construction with them. 
But there is no such word in regard to Jiva, and from the questions and 
answers given in this passage, wo find that the Jiva is taught to bo 
Brahman, and that there is no separate Brahman other than the released 
Jiva. The reference to Jiva is very clear in this passage ; and admitting 
your argument that the topic hero is Brahman, the thing taught is that 

there is no Brahman other than the Jiva. The question asked in the 

above passage is, “Where, 0 Bdlgki, did this person sleep ? Where was 
he ? Whence did he thus come back ?” This shows that the question 

relates to Jiva only. And that the place where the Jiva goes to sleep 
are the Nadis : and all the sense-organs become one in this Jiva at the 
time of sleep; and this Jiva is called also Prana here. Thus the whole 
question and answer shows, that reference is to the Jiva. And when 

the awakening takes place, the Jiva comes out from the place ot .sleep. 
Thus the whole passage proves that the topic is of the Jiva, and that Jiva 
who is called here Prana is Brahman. To this objection the ne.xt 8utra 
gives an answer. 

sC'THA I., 4. 1(S. 

IM I « I II 

Anyartham, a different meaning or purport, g Tu, but. 
Jaiminifi, Jaimini. SKT Prafea, from question. Vyakhyauivbhyam, 

from answer, or explanation, Api, also. Glia evam, and thus "i* 

Eke, some, that is, some texts. 

18. The sage Jaimini tliinks that the mention made of the 
Jiva in the above Upanisad passage has another meaning, namely, 
it aims at conveying the idea that Jiva is different from 
Brahman, because the question and answer shows it; and 
some recensions show it clearly.—126. 

COMMENTARY 

The word Tu “but” shows that the above doubt is wrong. The 
description of Jiva, in the passage under discussion, is not with the 
object of showing that the topic is that of the Jiva, or that the Jiva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
that the Jiva is separate from Brahman, Why do you say so ? ■ Because 
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the question and answer in the above passage shows it We give the whole 
passage here to understand properly tlie discussion raised : 

Then verily the son of Bal5H became silent. Ajdtasatru said to him, “Thus far 

only (reaches thy knowledge), O son of BaWkit ?” “Thus far only,” he replied. Aj^tasatru 
said, “Speak not proudly without cause, (saying) ‘I.et me tell thee Brahman,’ O son of 
Baldk^. He who is the maker of these spirits, whose work is all this, He verily is the 
Being to be known.” Then truly the sou of Balakd came up to him, with fuel in his hand, 
saying “Let me attend thee (as my Guru).’’ Aj^tasatru said to him, “This I consider con¬ 
trary to nature that a Ksatriya should instruct a Br^hmapa. Come, 1 will tell thee all 
r know.” Then having taken him by the hand, he set forth. They came to a man asleep. 
Ajitastltru called him, (saying) “Oh thou vast oue, clothed in white raiment, king Bonm.” 
'rhe man still lay asleep. Then he pushed him with his stadj and he at once 

rose up. Ajfitagatra said to the son of Baldk^, “Where, O son of BaHka, lay this 
spirit asleep, where was all this done, whence came he thus back ?” Then the son of 
Balftk£ knew not what to reply. Ajdtasatru said to him, “This is where, O son of Balilkd, 
this spirit lay asleep, where all this was done and whence he thus came back. The vessels 
of the heart named HM. proceeding from the heart, surround the great membrane (round 
the heart); thin as a hair divided into a thousand parts ; and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, he abides in these. 

“Then is he absorbed in that I’raiia. Then the speech enters into it with all names, 

(he sight enters with all forms, hearing enters with all sounds, the mind enters with all 

thoughts. When he awakes, as from blazing fire, sparks go forth in all directions; so from 
this soul all the Pr£nas go forth to their several stations, from the Pnipas go forth the 
Devas, from Devas the worlds. This is the true Prina, identical with Prajna, entering 
this body and soul, it penetrates the nails and hairs of the skin. .Tust as a razor placed in 
a razor-case, or fire in the home of fire, thus this soul, itself Prajna, enters this body and 
soul, to the hairs and nails. The inferior souls follow this Soul, as the house¬ 
hold, the householder. As the householder feeds with his household, and as the house¬ 
hold feed on the householder, so this Soul, itself Prajn^, feeds with those souls, and thus 
(hose souls feed on this Soul. As long as Indra did not know this Soul, so long the 
Asuras overcame him. When he knew It, then having conquered and slain the Asuras, 
he attained the pre-eminence of all gods and all beings, he attained sovereignty and 
empire. Thus, too, is it with him who hath this knowledge, having destroyed all sins,— 
ho attaineth the pre-eminenee of all beings and sovereignty, and empire, who knoweth 
thus, who knoweth thus.” 

The question, “Wliero was this person when asleep ? etc.,” and the 
answer, “When sleeping, he sees no dream, then he becomes one in that 
Prana alone, etc.” sliows tliat Jiva is separate from Brahman. So also 
the passage, “From that Self the organs proceed, each towards its place, 
from the organs the gods, from the gods the worlds, etc.,”—all this shows 
that the passage teaches Brahman as something separate from Jtva. The 
word PrSna here means the Supreme Self, because He is well-known as 
that into which the soul enters and sleeps. In Him the Jtvas merge in 
sleep, and in Pralaya ; and from Him they come out oii awakening. The 
mention of the veins or the Mdis is not to show that they ai’o the abode of 
the Jtva in deep sleep, for the abode is Brahman, called PrSna here, but 
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that these Nadis or veins act as gateways merely to tlie abode of sleep, 
'file whole passage thus teaches that the Supreme Self is the abode, to 
which the tired Jiva goss after the day’s labour, to find rest in sloop, and 
from which it comes out in the morning to begin his work again. 

Not only Jaimini is of this opinion, but in tlie recension of tliis 
Upani^ad story according to the N'ajasancyins, a clear distinction is drawn 
in their texts, between the Jiva and Brahman. In their reading of tlie 
dialogue betw'een Ajatasatrn and BftlSki, they use the word Vijhanamaya, 
and road it as different from Brahman, 'fhe text is : 

“Where was then the person, consisting of intelligence, and from whence did he thus 
come back ?—When he was thus asleep then the intelligent person, having through the 
intelligence of the senses, absorbed within himself all intelligcnec, lies in the ether that 
is within the heart.” 

Now the word ‘other’ is known to denote the Higliest Self ; cf. 
the text ‘there is within that the smalt ether’ (Chh. Up., VUI., 1. 1). 
This also shows that the Supreme Lord is tlie object of knowledge tauglit 
in this Upanisad. 


Adhlkarana VI. —The Atman of the Bfhadavanyaka 
Upanisad, IV., J, is Brahman and not Jlvatman. 

Vimya : In the Bfihadaranyaka Upanisad there is a dialogue between 
Yfijuavalkya and his wife Maitrej f. In the course of his teaching, after 
premising, “verily a husband is not dear, tliat you may love the husband, 
but that you may love the Self, therefore the husband is dear, etc., etc.,” 
ho goes on to say, “Verily everything is not dear, that you may love 
everything, but that you may love the Self, therefore everything is dear. 
Verily, the Self is to be seen, to bo heard, to be perceived, to be marked, 
0 Maitreyi! When the Self has been seen, hoard, perceived and know'ii, 
then all this is known. ’’ 

Donbt : What is this Self which is to be seen, to be heal'd, etc. ? Is 
this the Jivfitmau, taught by the Sankhyas, or is it tlie Supreme Self ? 

P^rvapak.m : The Burvapak§in says it i-efers to the Sfinkliya Jiva- 
taman or Puiu-^a, because the opening clause begins with the statement 
about husband, wife, etc., and love for them. In the middle also there 
is reference to Jivatman, when it is said, “When he has departed, there 
is no more consciousness.” 'fliis also shows that the reference is to a 
transmigrating soul, subject to birtli and death, love and hatred. So also 
the concluding statement “how should he know the knower,” also shows 
that the individual soul, who is the knower, is the topic of discussion. Of 
course, there is this statement also contained here, that by knowing the 
Self, everything ebe is known, and so one can say that the Self referred 
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to here cannot t)e the individual soul, but the S.iprome Self; for the 
knowledge of the individual soul does not lead to the knowledge of all. 
But this is no valid objection, for all created objects are for the sake of 
enjoyer, namely, the individual soul, 'riierefore, when the soul is known 
wc can figuratively say, that all objects are known, for they exist for the 
sake of the soul. Similarly, the objection is raised that this passage 
teaches also that the knowledge of the Self leads to immortality, therefore, 
the Self should bo the Supreme Self and not the individual soul or Jfva, 
for getting a knowledge of the Jiva is not a cause of immortality. This 
objection is also not valid, because according to Sahkhya system also 
immortality is obtained through the cognition of the tiaie nature of tlie 
Jiva viewed as free from all erroneoas imputation to itself of the 

attributes of non-sentient matter. Thus all other characteristic marks, in the 
above passage of the Brhadaranyaka Upanisad, by which one may think that 
they refer to Brahman, should be e.\plained away. Therefore, says the 
Purvapaksin, the discussion here is about the .TivStman, and not the 

Supreme Lord, and Prakrti, ruled and guided by the Jiva, is the cause of 
the universe. 

Siddhantn: This objection tlio author removes by the following 
Sutra : 

'I'o understand this Adhikarana we give below the entire passage of the Brhadftranynka 
Ppanisad, fourth Adhyitya, fifth Brdhmana. 

\ sRiciirq^ ^ uTtI: 

1. YSjnavalkya had two wives, Maitreyi and Kdtyityani. Of these, Maitreyt was 
conversant with Brahman, but Katyayani possessed such knowledge only as women 
possess. And YajSavalkya, when he wished to get ready for another state of life (when 
he wished to give up the state of a householder, and retire nto the forest) 

II II 

2. said, “Maitreyi, verily I am going away from this, my house (into the forest). 
Forsooth let me make a settlement between thee and that Kfitydyanl.’’ 

HI jpg U l4 

3i Maitreyi said: “My Lord, if this whole earth, full of wealth, belonged to roe, tell 
me should I be immortal by it, or not ?” 

“No,” replied Yajdavalkya, “like the life of rich jieople wilt be thy life. But there 
is no hope of immortality by wealth.” 

m 5lsni sirgaT fqi ftw? ^ ii y ii 
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4. And Maitreyt said, “What should I do with that by which I do not become im¬ 
mortal ? What my I-ord knoweth (of immortality}, tell that clearly to me.” 

0 ft«?T ^ ^ dff % 

g ^ d V ii 

5. Ydjnavalkya replied ; ‘Thou who art truly dear to me, thou hast increased what 
is dear (to me in thee). Therefore, if you like. Lady, I will explain it to thee, and mark 
well what I say.” 

6 SI gr ?i\ qfg: wnr?f <Tf^: sisrcinctisi^g wmtr <1^: ^ 

511211 fsniT sr^!rrf«g?§ srutw w ftqi ; si qi sauji sBwrq 
jai: fiiqi siqs^qicJTSl^ 5iWrq jaT: fqqi sT^f?g ; si qi sumiq Piq «q- 

fqifsisifa qiiaiq fitq ; si qr ?n; q^jsii ^iHtq q?i4; Piqr siqsaiwgfg sHsiq 
q?iq; ftqi *iqP=g; Sf q? «51 Piq qqcqirqsfFg ^Wrq q® Ppf »igfq ; ^ 

qr ga?q qiiHiq qia Ptq qqqi^qq^ qiwrq qra ftq qqpr; q qr q< qlwqi ^miq 
iiftqiT: ftqi qq??qrfqq?g qjTHiq 5t1f.T: Piqi qqP^g ; q qr q< ^qiqf qimiq ^qi: Piqi 
qqs9iicqq^ qiTHTq ^qi: ftqT qqP=g ; q qi q5: %qtqT qiiniq ^t: fqqi qqsrqifqq^g 
qiiHiq %qT: Piqi qqP^a ; q qi qs; sjgfsiT ^iniq sjenfq PiqiPii qqstqifqq^g qu^iq sjgrfq 
ftqr^ qqP^g ; q qr q^ qsq^q qjiqiq q4 Prq qq^rirqq^^g qwrq q4 rqq qqfq; 
qifqr qr q^ ^esq: q1gsq> qs^^ql ^^sqrfqqsql ^EqrfqPr fg q^ f^qig 
q4 fqPigq ii t ii 


G. And he said : ‘Verily, a husband is not dear, that you may love the husband ; but 
that you may lore the Self, therefore a husband is dear.’ 

‘Verily, sons arc not dear, that you may love the sons ; but that you may love the 
Self, therefore sons arc dear.’ 

‘Verily, a wife is not dear, that you may love the wife: but that you may love the 
Self, therefore a wife is dear.’ 

‘Verily, wealth is not dear, that you may love wealth ; but that yon may love the 
Self, therefore wealth is dear.' 

‘Verily, cattle are not dear, that you may love (he cattle ; but that you may love 
the Self, therefore cattle are dear.’ 

‘Verily, the BrCdimap-class is not dear that you may love the Brdhraap-clags ; but 
that you may love the Self, therefore Bidbrna^i-elass is dear.' 

‘Verily, the Ksatriya-class is not dear, that you may love the Kaatriya-class ; but that 
you may love the Self, therefore the Kaatriya-class is dear.’ 

‘Verily, the worlds are not dear, that you may love the worlds ; but that you may 
love the Self, therefore the worlds are dear.” 

‘Verily, the Devas are not dear, that you may love the Devas ; but that you may love 
the Self, therefore the Bevas are dear.’ 

‘Verily, the Vedas are not dear, that you may love the Vedas ; but that you may love 
the Self, therefore the Vedas are dear.’ 

‘Verily, creatures are not dear, that you may love the creatures ; but that you may 
ove the Self, therefore the creatures are dear.’ 
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‘Verily, everything is not dear, that you may love everything ; but that you may 
love everything, therefore everything is dear.’ 

‘Verily, the Self is to be seen, to be heard, <o be perceived, to be marked, O Maitreyi I 
When the Self has been seen, heard, perceived, and known, then all this is known.’ 

^ ^ ^ 3 <KKwlswi5ir?JT5i: ^ <T<i5=*rfswi- 

^ »jeTTf5i ^ w?!4ts?ir^TWJi: 

5r>?T ^ Jisiq'freJir li«ii n 

<i«tr 555^l?JiJTR6!i ^ *15%^ 

il c II 9 w siTRHHPir ^ ^reir5=ifs?is=if-Tg^ir^JTCTW ?nr?*r 3 w- 

Btif3T «rT n^et! II t II 

7. ‘Whosoever looks for the Brihma^-class elsewhere than in the Self, was abandon¬ 
ed by the Brdhmap-class. Whosoever looks for the Ksatriya-class elsewhere than in the 
Self was abandoned by the Ksatriya-class. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by the worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. Whosoever looks for the Vedas elsewhere 
than in the Self, was abandoned by the Vedas. Whosoever looks for the creatures else¬ 
where than in the Self, was abandoned by the creatures. Whosoever looks for anything 
elsewhere than in the Self, was abandoned by anything.’ 

This Brahman-class, this Ksatriya-class, these worlds, these Devas, these Vedas, 
all these beings, this everything, all is that Self. 

8. ‘Now as the sounds of a drum, when beaten, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the drum. 

9. ‘And as the sounds of a conch-shell, when blown, cannot be seized externally 
(by themselves), but the sound is seized, when the shell is seized, or the blower of the 
shell.’ 

€t JW ^<51% 51 ^TBr®=@F®^n'’iRg9I5ilf5IIR 3 aif^ ^ ?l^> 

•Z^: n \o II 

10. ‘And as the sounds of a flute, when played cannot be seized (externally by them-, 
selves), but the sound is seized, when the flute is seized, or the player of the flute.’ 

5^nj %ir stwi- 

fwi vftii* ?is^ =51 11 

11 . ‘As clouds of smoke proceed by themselves out of lighted fire kindled with 
damp-fuel, thus verily, O Maitreyi, has been breathed forth from this Great Being what 
we have as Rg Veda, Yajur Veda, Sima Veda, -AtharviilgiraBas, Itihisas, Purfljja, Vidya, 
the Upaniaads, Slokas, Sfltras, Anuvyikhyinas, Vyikhydnas, what is sacrificed, what is 
poured out, food and drink, this world and the other worlds, and aU creatures. From'Him 
alone all these were breathed forth.’ 

26 
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«jRiHpi5?5r^'K mJrsBiJjjR: ii \\ ii 

12. ‘As all waters find their centre in the sea, all touches in the skin, all tastes in the 
tongue, all smeUs in the nose, all colours in the eye, all sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hand, all pleasures in the 
organ of generation, all cracuations in the arms, all movements in the feet, and all the 
Vedas in the speech.’ 

^lm ^\s?i>n?Jirssp^si?ro; 

i^wrt egf«fT2i g ?rfq lU^ii 

13. ‘As a mass of salt has neither inside nor outside, but is altogether a mass of 
taste, thus has indeed that Self neither inside nor outside, but is altogether a mass of 
knowledge ; and having risen from out the elements, vanishes again in them. When he 
has departed, there is no more knowledge (name), I say, O Maitreyi,’ thus spoke 
YdiSavalkya, 

qr ^s*mf?gisgp55ftm^ n n 

14. Then Maitreyi said: ‘Here, Sir, thou hast landed me in utter bewilderment. 
Indeed I do not understand him.’ 

But he replied : ‘Maitreyi, I say nothing that is bewildering. Verily, beloved, that 
Self is imperishable, and of an indestructible nature.’ 

JTsi ft l&fw aftcTi: mt 

tlftfH W iffit ftsitgift *151 

5is|Tn^lqr»I5i^!i ^ 

^ qi'K ^ ^ pRnft^nw 

*W 5t ft ^cSr^SBift H ft B5=ir^sl%5ft ^ 51 

ft TOr*ct P : %5i ft5iivft?}if|?ggng55iig^Tfti 
ftiifT? II II <IS!=^4 II !( II 

16. ‘For when there is as it were duality, then one sees the other, one smells the 
other, one tastes the other, one salutes the other, one hears the other, one perceives the 
other, one touches the other, one knows the other ; but when Self is only all this, how 
should he see another, how should he smell another, how should he taste another, how 
should he salute another, how should he hear another, how should he touch another, how 
should he know another ? That Self is to be described by No, no I He is incomprehen¬ 
sible, for he cannot be comprehended, he is imperishable, for he cannot perish, he is 
unattached, for he does not attach himself ; unfettered, he does not suffer, he does not 
fail. How, O Beloved, should he know the knower ? Thus O Maitreyi 1 Thou hast been 

instructed. Thus far goes immortality.’ Having said so, Ydjfiavalkya went away (into 

the forest). 

sflTBA. I., 4. 19. 

wpi«iT??: II n »I u II 

•nfil Vftkya, (of the) sentence. Anvay&t, because of the connection 

or the connected meaning. 
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19. (The whole of the above text of the ErhadHra^yaka Upani§ad 
refers to the Supreme Self only) ; for (thus alone a satisfactory) 
connection of its sentences (can be made out).—127. 

COMMENTARY 

In this portion of the Byhadaranyaka Upanisad the Supreme Self alone 
lias been taught and not the JIva of the SShkhya system. Why do we say 
so ? Because by studying all that has gone before that passage, we find 
that it is related to Brahman, which is the subject-matter of the whole text 
In fact the whole sentence “the Self must be seen, etc.,” can give a proper 
meaning, when sj considered, in connection with all that precedes or 
follows it 

This construction of the sentence is further strengthened by the opinion 
of the throe sages A^marathya, Audulomi, and Kd^alq-tsna. 

SUTRA I., 4. 20. 

in I » II 

Pratijfla, promise, enunciation, ful;: Siddheb, of fulfilment 
Lihgani, mark, A^marathyab, the sago A^marathya. 

20. (The word Atman in the sentence ‘Atman must be seen, 
etc.,’ must mean the Supreme Self), because thus alone the promise 
made (that by the knowledge of the Self everything is known) 
can be fulfilled. This fulfilment of the PratijM is the mark 
that the word Atman here refers to Ithe Supreme Self. This is 
the opinion of Asmarathya.—128. 

COMMENTARY 

Yajnavalkya laid down the proposition “by the knowledge of the 
Self everything is known.” This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jiva-self. Therefore, 
when he says in a subsequent passage “the Atman must be seen, heard, 
etc.,” he could not have meant the Jtvfitman, but the Faramfttman, for 
the knowledge of the Jivatman cannot lead to the knowledge of, all; 
while, on the other hand, the knowledge of the Supreme Atman, who is 
the supreme cause, leads to the knowledge of everything else, because 
it is its effeci Nor can you say, the knowledge of every effect is merely 
a figurative speech, and the knowledge of the human soul may figura¬ 
tively be said to lead to the knowledge of the universe. For had it been 
a figurative speech merely, and having promised that by the knowledge 
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of the Self everything is known, then TSjnavalkya could not have said, 
“whosoever looks for the Brahman-class elsewhere than in the Self was 
abandoned by the BrShman-class, whosoever looks for the K§atriya-class 

elsewhere than in the Self, was abandoned by the K§atriya-class, etc.” 

for this shows that he meant by the word Self, the Supreme .Self, the 
abode of the BrShman, K§atriya and other classes, and support of the 
whole universe, and who is in every form. This is impossible in the 
case of any self other than the Supreme, for He alone is the support 
of the universe. Moreover, in verso 11, he says, “As clouds of smoke 
proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily, 0 Maitroyi, has been breathed forth from this Great Being what 
we have as Eg Veda, Yajur Vedas, Sama Veda, Atharvaugirasas, etc.” 

This also shows that the Self about which YSjnavalkya is speaking is 
the Supremo Self, and not the Jiva-self, because he is represented as the 
Creator of the whole universe, and all that it contains ; and it is not 
possible in the case of the Jiva-self, who is in the bondage of Karma. 
Nor a compassionate and true teacher like Yajhavalkya would teach his 
wife Maitreyl the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth and 

desiring only release. The knowledge of the Jiva-self never leads to 
immortality, while there are numerous texts which declare that the 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the Atman of the passage under discussion is tlie Supreme Self. 

Now an objection is raised again : The Atman of this passage must 
be the Jiva because dearness, etc., is attributed to it, in the shape of 
husband, wife, etc., and that it is the transmigrating self and therefore, 
Jiva. Nor is it proper to explain Atman as Param§,tman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper of God becomes the creator of 
all and the support of all: and gives satisfaction to all Nor [is it right 
to quote the following verse of the Padma PurSna in supprt of your 
position: “He who has worshipped Hari has given satisfaction to the 
whole universe. All animals feel delighted there, all plants and living 
things get satisfaction thereby.” This is merely a poetical exaggeration, 
for the worshipper of Hari does not show forth the power of satisfying 
the whole universe. We do not find it as a fact. 

To this objection the author replies : 

SUTRA I., 4. 21. 

in u n m 
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Utk^ami§yata^>, of the person about to depart, or about to 
approach the Supreme at the time of Mukti. Bvam, thus. HWra BhavSt, 
condition ; ‘Evam-bhavat’ means “on account of this condition” namely, “becom¬ 
ing beloved of all, etc.” Iti, thus. Au^ulomil), the sage Au^ulomi. 

21. In the opinion of Audulomi, the human soul at the moment 
of entering into Release acquires all these conditions of the 
Purusa.—129. 


COMMENTAMY 

The word Utkrami^yatah means “of a person who has become 
perfect in his practice and is about to attain the Supreme Self.” Such 
a wise man acquires this state (Evam-bhava) namely, becoming dear to 
all, etc. Therefore, the word Atman used in the initial clause of this 
passage also means the Supreme Self, and not the Jiva-self. This is the 
opinion of the sage Audulomi. The meaning of the initial passage is this : 
“Verily, a husband is not dear that you may love the husband, but that 
you may love the Self, therefore the husband is dear.” This means, if 
one thinks that for the sake of the husband or for one’s own sake one should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme Self, then your husband 
will love you, for tlirough the Supreme Self flows all the love of the other 
seifs, and the grace of the Supreme Self on his devotee makes every other 
inferior self love that being. 

Note: The Lord blesses his devotees by saying, “Let every objeet be pleasant to 
my devotees and useful to them. Let my devotees having me in their heart, as their 
ruler and guide, be pleasant to all objects useful to them.” This blessing of the Lord 
is the object which the devotees always desire to attain. Husband, etc., appear dear to 
the devotees not because they are husband, etc., but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 
devotees, and becomes pleasant to them. 

The word ‘Kfima' in the above sentences means “wish or will” 
and the phrase “.Stmanastu KSraSya” means “to fulfil the will of the 
Supreme Self, to carry out the will of the Supreme Self.” The force of 
the Dative case in the word MmSya is that indicated in the Pfinini Sutra, 

2. 3. 14 S. 581. When the Lord is worshipped with perfect devotion. He 

causes every object to become pleasant and dear to His devotee. As we 
read in the BhSgavata: “One who is humble, calm, quiet in mind, and 
controlled in conduct, and who is content in his heart, finds the whole 
universe full of joy, for such have I made it for him.” 

Or, the passage may mean, to please the husband or to carry out 

the will of the husband, it, does not make the husband dear, but to carry 

out the will of the Supreme Self, the husband is made dear. As we read 



198 


VEDlNTA-SttTBAS. I ADHTItA 


[Govinda 


in the Bhftgavata : “Who is a greater object of endearment than He by- 
relation to whom everything else becomes dear, whether it be Pr&na or 
Baddhi, Manas, or body, wife or children, riches or wealth, etc ?” In this 
interpretation, tho word ESma must be taken to moan ‘happiness.’ That 
is to say, it is tho joy of tho Supreme Self that makes the husband deax', 
otc., not the husband by his own power. Therefore, by connection with 
whom, by the mere will of whom, or by relation with whom, oven an 
unpleasant thing becomes pleasant, that Hari alone should be searched. 
Ho alone should bo questioned. He alone should be seen, for Ho is the 
Most Sweet Moreover, the word Atman used here cannot mean tlie Jiva, 
for this reason also, that the primary significance of this word is the 
Supreme Lord. It is only in a secondary sense, that Atman means 
JivStman. Therefore, in the initial clause “Atmanastu Kflmaya,” in the 
middle clause “AtniSva are Dra§tavyalj,” the word Atman means tho 
Supreme Self in both places. Wo cannot take the word Atman to mean 
Jiva in the initial clause, and to mean the Supreme Atman in this middle 
clause. For if you wore to do so, we should be going against tho well- 
known maxim of interpretation by which one and tho same word, occur¬ 
ring in a single passage, must bo interpreted in the same way. Other¬ 
wise, there would arise the fallacy called V&kya-bheda or splitting of the 
sentence. Even if we were to split the sentence, and interpret tho word 
Atman in the intitial claxxse as meaning the JivStman, and in this middle 
clause as moaning the Paramitman, we do not gain anything thereby. 
For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the Atman of the initial passage could not evidently 
be, and the command that Atman must be seen would bo useless with 
regard to the JivStman. Audulomi is evidently a Nirguna AtmavMin 
and his opinion is tiiat the sole nature of Atman is intelligence only. As 
we find from Sutra, IV., 4. 6. How can, then, we ascribe to this Audulomi 
the view that in the state of Release, the soul manifests devine powers ? 
For, according to him, in the state of Release, the soul is pure inteligence 
only, and has no other powers. Moreover, Au^ulomi is not against Bhakti 
and in order to remove AvidyS and to manifest the true nature of the Self, 
namely, the pure intelligence, Au(Julomi does countenance the view that 
Hari must be worshipped. For in a subsequent Sfitra, his view has 
been set forth, that Bhakti is necessary in order to get Brahma-knowledge. 
That Sutra is ‘Arttvijyam iti Aucjulomih tasmai hi parikyyate’ (III., 4. 45). 
Thus Bhakti alone is the accomplisher of all desires and nothing else. 

Let it be so. But the explanation is open to another objection. 
In the same passage we find in verse 1';^ = 

*Ab a lump of salt, when thrown into the water, becomes dissolved into water and 
cannot be taken oat again, bat whenever we taste watet: it is salt, verily, 0 Maitre;^!, 
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does this Great Being, endless, unlimited, consisting of nothing but knowledge, rise 
out from these elements, and vanish again into them. When he has departed there is 
no more consciousness, I say, O Maitreyi.” 

How do you reconcile this statement with your theory that the 

whole passage of this dialogue between Yajhavalkya and Maitroyt refers 

to the Supreme Self and not the Jiva ? Evidently, the above extract 
can refer only to the Jiva, for it states that when a man dies, there is 
no consciousness left. Therefore, it is more appropriate to explain the 

whole of this dialogue as having reference to the JivStman of the Sfinkhya 

philosophy, than to the Paramatman of the Vedfinta. 

The doubt thus raised is answered in the next Sdtra. 


sCtBA I. 4. 22. 

II n » I II 


Avasthitelj, because of abiding, because the Brahman abides 
within the Jiva. ffrl Iti, thus. KSSakrtsnal), the sage Ka&kftsna. 

22. Kasakrtsna is of opinion, that departing from the body 
in the above passage, though primarily applicable to the Jiva, 
applies to Brahman also, on account of its abiding within the individual 
soul.—130. 


COMMENT AHY 

Brahman is to the human individual soul, like the lump of salt to 
water; both are indissolubly united together. It is this Brahman, which 
is denoted in the above passage as “Vijnanaghana,” “consisting of 
nothing but knowledge,” and is other than the Jiva. He is called the 
Great Being, endless and unlimited, attributes which apply only to the 
Paramatman. The deatli mentioned there is only with reference to the 
Jiva in a secondary sense* It is really tlie Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to go out 
of the body, when the Jiva goes out. The above passage really teaches 
that Brahman is inside the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of KSSakrtsna, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, is the Supreme Self, 
and not the individual self, because the distinetion is drawn between 
these two, in this passage, where one is spoken of as salt, and the other 
as water. 




§00 VEDAnt A-SUTRAS, i ARNTAtA. [Oovinda 

To recapitulate, Maitreyt asks YcijRavalkya the means to immortality, 
when she says : “What should I do with that by which I do not become 
immortal ? What my Lord knoweth (of immortality), tell that to me.” To 
this question, YSjflavalkya replies : 

‘Verily, the Atman is to be seen, to be heard, to be perceived, to be marked, O 
Maitrcyi 1 When we see, hear, perceive, and know the Self, then all this is known.” 

Thus he declares the means of attaining immortality, namely, knowing 
the Atman. Then ho mentions some of the characteristic marks of this 
Atman in the passage : 

‘Now as the sounds of a drum, when beaten, cannot be seized externally (by them¬ 
selves), but the sound is seized, when the drum is seized, or the beater of the drum ’ 

‘And as the sounds of a conch-shell, when blown, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the shell.’ 

This shows the means of meditation, namely, the control of the senses. 
Thus to get immortality, the only moans is worship of and meditation on 
the Lord, and the method of such worship and meditation consists in the 
control of our senses and mind. Thus having given general instruction 
as to meditation and worship, Yiijnavalkya goes on to expand the idea of 
Brahman, and His all-creative power, in the next two verses : 

10. As clouds of smoke proceed by themselves out of a lighted fire kindled with 
damp fuel, thus, verily. O Maitreyi, has been breathed from this Great Being what we 
have as Rg Veda, Yajur Veda, Bama Veda, AtharvdAgirasas, Itihfisa (legends), Purina 
(cosmogonies), Vidya (knowledge), the Upanisads, Blokas (verses), Sfttras (proSe rules), 
Anuvyfikhyanas (glosses), Vfikhyanas (commentaries). From him alone all these were 
breathed forth. 

11. As all waters find their centre in the sea, all touches in the skin, all tastes in 
the tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hands, all movements in the 
feet, and all the Vedas in speech. 

Thus having repeated the object of meditation, and the means of 
meditation, in the above two verses YftjRavalkya winds up with the 
saying, “As a lump of salt, when thrown into water, becomes dissolved 
into water, etc.,” in order to encourage the aspirant, and increase his 
desire for getting Mok§a or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, as 
water is always in contact with the salt. But the person who doe§ not 
worship the Lord, gets separated from the Lord, and of him it is said 
that tlie Lord rises out from these elements, and vanisheth again in the 
end. This rising and vanishing of the Lord applies only to the Jtva 
who does not worship the Lord, and who therefore constantly undergoes 
repeated births and deaths; and is bound to the wheel of Sansftra, because 
he identifies himself with his body, and does not know the Supreme Self. 
Then Yfijfiavalkya goes on to say : “When he has departed there is no 
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more Saftjiia ( #n); which means, when a person who has reached Mukti, 
(for “departed” here means “attaining Mukti”) by final separation from 
all bodies, there is no more SafijnS or distinction of names, with regard 
to Mukta Jiva. For names like man, angel, Deva, etc., are applicable only 
so long as the Jira has a body. As in the state of Mukti, the Jtva has 
no such body, he has no such SahjfiS or name* His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and ho unites in his self all elemental forces, and does not 
think of himself as a man or a Deva, etc. Then YSjnavalkya goes on to 
say : “For when there is, as it were, daulity, then one sees the other, 
one smells the other, etc.” This shows that even of the released or Mukta 
Jtvas, the Supremo Lord is the abode, and such Jivas are not apart from 
Brahman, for being apart from Brahman is dnalty. And he further adds : 
“How should we know him, by whom he knows all this,” which means 
that the Lord is a most diflScult object of knowledge. And YSjfiavalkya 
ends by saying: “How, 0 Beloved, should we know the Knower ?” 
Which means, ‘how can that omniscient Lord be known, without His 
grace and without worshipping Him.’ Tlie only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
Yajflavalkya reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortalily itself consists in attaining 
the Supreme Self. Thus in this Brahmana of the Byhadtranyaka ITpanisad the 
topic throughout is the Supreme Self, and not the Puru?a of the SSukhya 
philosphers, nor their Prakpti, guided and ruled fay such Purusa. 


Adhikarana VII.—Brahman is both the operative 
and the material cause. 

Visaya : Having thus refuted the theory of Pradhfina and Puru§a 
of the Nirt^vara SSnkhya, the author now refutes the doctrine of SeSvara 
SSnkhya, namely. Yoga; and proves that all passages and texts of the 
Upani^ds, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts : 

'•nwd: i i I ii 

From that Self (Brahman) sprang ether (Ak&ga, that through which we hear); &om 
ether air (that through which we hear and feel); from air, fire (that through which we 
hear, feel, and see); etc.—Tutt. tip., II., 1. 1. 

^ wrfJr i i to etc. ii 

26 
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That from whence these beings are born, that by whieh when born they live, that 
into which they enter at their death, try to know that. That is Brahman.—Taitt., 
Up.. II., 1.1. 

’IwH B ^5 tl 

In the beginning, my dear, there was that only who is one only without a second. 
It thought, “may 1 be many, may I grow forth.”—Chh. Up., VI., 2. 1. 

TTi^JiT «iT I B g ii 

In the beginning all this was self, one only ; there was nothing else blinking whatso¬ 
ever. He thought “shall I send forth worlds.” He sent forth those worlds.—Ait. Up., 
I.. 1. 2. 

Doubt : Now in these passago.s is Brahman to be considered as merely 
the operative cause or the operative as well as tlie material cause ? 

PTtrvapakua : The Piirvapaksin say.s, that all these passages of the 
Upanisad show that Brahman is tlic efficient cause only of creation, and 
not its material cause, and though matter is said to come out of Him, it 
is so said metaphorically only. In fact, the creation is always said 
to proceed from the fksan or thinking of Brahman, or looking of Brah¬ 
man. Therefore, Brahman is the creator of the universe in the same 
sense as a potter is said to be the creator of a pot. The material cause 
of the universe is the eternal Prakrti. Moreover, the material things of 
the world have more resemblance with tlie primordial matter-stuff Prakyti, 
than with Brahman who is pure intelligence. Nor can you say that the 
efficient cause is itself the material cause. For we find in this world, 
that the material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-sentient clay, while, the 
efficient cause is the intelligent being, the potter. Similarly, wo find in 
this world one single effect, the result of many different contributing 
causes, and instrumental agencies. Therefore, we cannot discard the 
well-known rule of exporienco and say, that one and the same Brahman 
is both the material and the operative cause of the world. Therefore, it is 
Prakfti, superintended by the Lord, that modifies itself and constitutes the 
material cause of the whole universe, while Brahman is the operative cause 
alone. Nor is this the theory of ours based upon mere reasoning. We 
have authority for it also : 

(w) 
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fJTfW: II 

«i^?g sfyng'ii: i 

g^sgl SI6H %; II 
?R9WRi!ff eqs^: I 

sqi?Tg^^ II 

“The mother of all changes, the non-intelligent, haring eight-fold form (the five 
elements and Manas, Bnddhi and Ahafikdra) unborn, permanent, is Prakrti. The Ix)rd 
thinks of her and being controlled by the Lord and superintended by Him, she creates the 
universe and commanded by Him, she produces alt these effects. Under His guidance she 
creates all these objects for the benefit of the soul. Her who produces all effects, the 
non-working one, the unborn one wearing eight forms, the firm one—she is known (by the 
Lord) and ruled by him, she is spread out and incited and ruled by him, she gives birth 
to the world for the benefit of the souls. A cow she is without beginning and end, a 
mother producing all beings, white, black and red, milking all wishes for the Lord. 
Many babes unknown drink her, the impartial one, but one God only following his own 
will, drinks her submitting her to him. By his own thought and work the mighty God 
strongly enjoys her, who is common to all, the milk-giver, who is honoured by the holy 
sacrificers. The non-evolved when being counted by twenty-four is called the Evolved,” 
(Chullika Upanisad). 

The two verses preceding these are also given below : 

All men seeing, do not see this brilliant Hansa having eight feet, and three cords, 
this unchanging jewel existing in two conditions and refulgent with light. 

Note : The eight feet are the five elements, earth, water, air, fire and 
ether, mind (Manas), intellect (Buddhi) and self-consciousness (Ahankara), 
Tlic three cords are either Dharma (virtue), Artha (profit) ;and Kama 
(pleasure), or the Gunas or the three Nfidis. The two conditions are the 
subtle and the dense bodies. The Atman is like a necklace on our throats, 
but we do not see it. The Hansa literally means the destroyer of 
of ignorance. 

fmfti i fftssw 

II 

When the dark ignorance, the deluder of all men, the great Nescience, the veil 
covering the Lord, is rent asunder, then he sees the Nirgupa Lord, within him, dwelling 
in the Buddhi, in the cavity containing all Gupas. He the Blessed Child, the Eternal 
Youth, is to be seen by meditation alone and not otherwise. 

So also the Smyti (Vi§nu Purfina) : 

Ji*rr ?iftr^)TT3h!r ^rrai^i 

»T5Rft II 

ft«iw wwig, II 
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“As a scent, by its mere contact with olfactory nerves, produces a mental change 
(though it does not directly act on the mind), so the Supreme Lord, without any direct 
action, produces vibrations (K^obha) in matter. As Space, Time, etc., by their mere presence 
are said to be the cause of the growth, etc, of a tree, though they do not directly cause 
such growth, etc., so the Lord Hari, without undergoing any modifications Himself, 
is said to be the cause of the universe. In the act of creation, the Lord is merely 
a concomitant (Nimitta) cause, and not an active agent, the creative forces (Saktis) are 
verily the primary causes. 

Therefore texts which declare that Brahman is the material cause of 
the universe, should be somehow explained away. 

Sidhdnta : To this the author answers : 


sCtra I., 4. 23. 

H » I II 

sffih Prakftil}, the material cause, the Pratvti. ^ Cha, and. nfiUffT Pratijiia, 
the proposition to be proved, promisory statement, the enunciation. 
Dri§tfinta, illustrative instances, Anuparodhfit, on account of this not 

being in conflict. 

23. Brahman is the material cause also, because this view is not 
opposed to the illustrations and the proposition sought to be established, 
in the Upani§ad texts under consideration.—131. 

COMMENTARY 

Brahman is not only the operative cause of the universe, but is the 
material cause as well ; for thus alone is harmony established between 
Upani^ad texts which show the propositions to be established and illustra¬ 
tions to be given. Thus in Chhandogya Upani§ad, VL, 1. 3., we find 
Uddllaka asking his son Svetaketu, who had returned from his teacher’s 
house, after having finished his days, conceited, considering himself well-read 
and stem : 

^ wra c to tor®?- h % 

f »iip«iT wiiwTsmiift 

uroftnd w g i 

Svetaketu, as yon are so coooeited, conaideimg yoursdf. bo well-read and so stem, 
my dear, have you ever asked for that Sdega (generally translated as instruction, but 
meaning here the Buler) by which we hear what cannot be heard, by which we perceive 
what cannot be perceived, by which we know what cannot be known f 
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Here the proposition to be proved is the existence of that Ruler or 
Ade^a by knowing whom alone, everything else is known. This Ade6a 
or Ruler must be the material cause also, otherwise how can His knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and tlie pot, 
the two causes are different, not so however here, for the above passage 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra¬ 
tions given in the whole of tliat chapter of the Chhandogya Upanisad, prove 
the same. Thus, to give a few illustrations : 

«r«ii tKii 

2W fiiirra'K - 

9?qit5r'< ii ^ ii p t ^ w 

*r a«n rtsri=^ ii v ii 

My dear, as by one clod of clay all that is made of clay is known, the difference 
being only a name, arising from speech, but the truth being that all is clay. 

And, as, my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all 
is gold. 

And, as, my dear, by one pair of nail scissors all that is made of iron (K4rsn4ya- 
sam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that Adeia. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, and they are oppos¬ 
ed to the view that Brahman is only the operative causa Nor is it possi¬ 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says, “you can know this universe by mere knowledge of Brah¬ 
man alone.” Therefore, for the sake of harmony between the proposition 
to be established and illustrations given therein, we conclude that Brahman 
is the material cause of the universe, while the text expressly declares 
Him to be the operative cause as well. 

sCtea I., 4. 24. 

^ IM I » I II 

AbhidhyS, will; reflection. UpadeSfit, on account of ins¬ 

truction or teaching, or statement Cha, and, on account of the statement 
of many creations. 

24. Brahman is both the operative and the material 

cause of the universe, because of the statement that the 
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creation is His will and because former creations were also from 
His will.-132. 


OOiLMENTARY 

Tlio force of “Cha” or “and” is to include creations that have gone 
before. The text says ; 

I f§eqi i g uqtsucqu i u ei'ifd'^qT I ^3=51 1 

i a^qigsiiftqiu 1 1 m eqmmqu 11 (Taitt Up., 11. 6. 1.) 

He wished, may I be many, may I grow ,for(h. He brooded over himself (like 
a man performing penance). After he had thus brooded, He sent forth (created) all, 
whatever there is. flaving sent forth. He entered into it. Having entered it, He 
became Sat (what is manifest), and Tyat (what is not manifest). 

This also shows that from the Supremo Self comes out this universe, 
consisting of sentient and non-sentient beings, and dwelling in various 
localities, and all this is merely the result of the will of the Lord ; so it 
is established, that lie is the material as well as the operative cause of 
the universe in this creation, as well as in all the previous creations. 


SUTRA I., 4. 25. 

. II U »i ii 

m'qira SSk^at, directly. Cha, and; (has the force of inclusion), 
Ubhaya, both (the material and the operative cause). vrrarUTU AmnSnSt, because 
of direct statement. 

25. And both are directly stated, therefore, Brahman is both 
the material and the operative cause—133. 

COMMENTARY 

The force of ‘Cha’ is here that of denoting inclusion. The scripture 
directly states that Brahman is alone the material as well as the operative 
cause of the world : 

fifi qR qs 3 H qd) simiMterg:« 

•uiftfWr wsrc.ii 

apt JW g Ivt RldtUi aid)«IRT I 

jpftlWt JRUi anaftft d) gapnfSi 

What was the tree, what wood in sooth produced it, from which they fashioned out 
the earth and heaven ? 

Ye thoughtful ones enquire within your spirit, whereon he stood when he established 
all things. Brahman was the wood. Brahman the tree from which, they shaped heaven 
and earth; ye wise ones, I tdl you, it stood on Brahman, supporting the worlds,— 
Bg Veda, 1., SI, 4l and (.TaiU. BifiYunar^a, 11., 8. 8. 8.) 
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The question asked here, and the answer given, shows that Brahman 
i s botli the material and the operative cause of the universe. The “tree” 
here refers to tlie material cause, and its offeets are iieavon and eartli. 
The Lord of the world created the lieavens and the eartli, from the tree 
which was its material cause, and that tree was Himself. “They fashion¬ 
ed” is in the plural number, but the sense is really “he fashioned.” The 
anomaly of the plural number used for the singular is a Vedic license. The 
question is put from the worldly point of view, namely, what is the 
tree, what was the support of that tree, what was the support of the uni¬ 
verse, Avhat materials and instruments were used by Brahman when 
creating. To all these worldly questions the answer given is transcenden¬ 
tal, and shows that Brahman is not to be judged by any worldly standard. 
He is transcendental in His attributes and substance, and thus is both the 
operative and the material cause of the universe. 


sCtra I., 4. 2(5. 

qfklBT^II n « I II 

Atmakfteh, on account of making itself. tRcIRRC Parinamat, 
owing to modification. 

26. Brahman is the operative as well as the material cause 
of the universe, because of his making himself so, and by modifying 
himself into the universe.—134. 


COMMENTARY 

In the Taittiriya Upanisad, II., 6, we find “He wished, may 

I be many” and a subsequent passage says that “itself 

made Its Self.” This shows that the object as w’ell as the agent, in the 

act of creation, is the same Supreme Self alone who was mentioned in the 
opening passage “He wished, may I be many.” Thus He alone has botli 
these forms, namely, the agent as well as the object. But,—says an 
objector—how can one and the same being, established in one place as an 
agent, become also the object, with all its imperfections, etc. ? To this 
question the Sfitra answers by the word Parinfimfit: Brahman becomes 
the object by modification. This ParinSma or modification does not con- 
tlict with the idea of Brahman being eternally unchangeable (Kfitastha), 
for there can be a modification not in conflict with unchangeableness. 

The truth of the matter is this ; Brahman has three powers, as we 

learn from the following ^rutis: 
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He is the Lord of Nature (PradhAna) and of the soul (Ksetrajna) and the regulator 
of Guras (fevet. Up., VI., 16). 

His various powers are sung in the Vedas, the deeds of wisdom and deeds of 
strength, natural to him. (Svct. Up., VI., 8). 

So also is the following Smyti: 

W iftTpr WITU I 

The Vianu Sakti is called Panl Sakti, His power as manifested in the souls of men 
is called AparS Sakti. His third Sakti is calicd Avidysl, named also Karma. (Vispu 
PurSpa). 

In the SSstras Brahman is described as being both the operative and 
the material cause of the world. He is the operative cause through his 
power called the Para Sakti. He is the material cause, through his other 
two Saktis called the AparS Sakti and AvidyS Sakti, which tvork through 
the souls and nature (matter). As when a person is said to be a white 
man, it means that the attribute of whiteness is predicable of him, and the 
attribute of blackness cannot be applied to him. The qualities positive 

or negative exhaust their force with expressing the quality of the objects, 
and do not go further. 

The Sruti also says: 

n aRijf fJrftcnil i g 

g g) 55gr g3*Rgii 

The one, formless being, with his purposes hidden, who, u itk varwiis powers, creates 
many forms; from whom the world rises in the beginning and to whom it returns at the 
end, may he grant us good understanding. (Svet. Up., IV., I.) 

Thus with regard to the one and the same Brahman, both these 

powers are valid: As the operative cause He is Kdtastha or unchangeable ; 

as the material cause Ho is ParinSmi or subject to modification ; as 

possessed of subtle nature. He is the agent; and possessed of gross nature. 
He is the object. This Ave infer from illustrations of the clod of clay, etc., 
given in the Chhftndogya TJpanisad, VI., 1. 1., as well as from the very words 
of this aphorism, which uses the terra Parinamfit 

In this way wo have thus refuted also the doctrine of Vivartta, which 
says that the world is an illusion, a superimposition on the true Brahman (as 
the snake is a superimposition on the rope, which appears like a snake), and 
that the world is, therefore, not real. It is not possible that there should be 
the superimposition of the Avorld on Brahman, as is the superimposition 
of silver on the motheivof-pearl, which through mistake may appear like 
silver. Because this superimposition presupposes that {the object is in 
front of the person who falls into the illusion. But Brahman is not an 
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object placed in front of anybody, like the mother of silver or rope, because 
He is all-pervading. 

If it be said that Akfifia or space is also all-pervading, but 

ignorant people superimpose upon it the qualities of colour, by say¬ 
ing the sky is blue, etc., and so an all-pervading object may be 

liable to superimposition; to this we reply, this is not so, because 

superimposition is not possible in Brahman, as it is in the case of Ak&Sa, 
since Brahman is not an object of attainment or perception as Akfi^a is, 
and it is never possible that Brahman can have any Uptldhi, Moreover, 

the appearance of a thing as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there is no 
possibility of mistaken appearance. This illusion being separate from Brah¬ 
man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 

entity called illusion, in order to explain the theory of Vivarta or illusion. 
In tlie Scriptures, the world is sometimes said to be a mere illusion, no 

doubt, but it is said so in order to produce disgust and indifference 

towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and liallucination, then there would be no definite laws in this 
world, such as we find in tlie elements wliich constitute the world, such 
as a particular group of atoms constitutes a particular object, and that 
object always has the same number of atoms, neither more nor less. If 
the world were an illusion, we should expect the indefinitoness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only witlj regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition, 
for objects of illusion undergo changes at every momomt, and such change 
is not a change of condition, but inherent in the nature of illusion. 
Therefore, the true Scriptural doctrine is that of Parinama, namely, that 
the world is a modification of Brahman and is real; while the theory of 
illusion or Vivarta has no foundation in the Scriptures. 

SOTRA I., 4. 27. 

^ in I» I II 

jflfit: Tonih, the womb, the source. Cha, and Hi, because. 
Gtyate, is sung, is described, or called. 

27. Brahman is both the material as well as the opera¬ 
tive cause of the universe, because some texts so describe 
Him.—135. 
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^0 
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[Oovinda 


COMMENTARY 


The following texts of the Mun^aka Upanisad call Him the Yoni of 
the universe ; 


■ That whom the wise regard as the womb of all beings. (L, 1. 6.). 

The maker, the Lord, the Person, Brahman, the womb. (III., 1. 6.) 

The word "maker'' shows that he is the operative cause, while the 
term "womb" shows that He is the material cause also. The word Yoni 
or womb always denotes the material cause. As in the sentence: “The 
earth is the Yoni or womb of herbs and trees, etc.” 

True, in ordinary language and in the Vedas, a distinction is drawn 
between the material and the operative cause, and ordinarily \vc do not find 
one person combining in himself both the.se qualities, for many causes 
are required to bring about any particular result in worldly life ; yet the 
express texts above quoted leave no room for doubt, tliat so far as God is 
concerned, He is both the operative and the material cause. 


Adhikarana VIII.—All names are names of God. 

"Visaya : The present section is commenced in order to show that 
there are no Upani§ad texts, which would go against the propositions 
above established.^ There are some texts, which apparently establish 
that Pradhana or Siva or some other deity than Visnu is the cause of the 
universe, while others prove that tlie individual self, the Jtva, is such a 
cause. In the Sveta^vatara Upani§ad wo find the following texts, showing 
that Siva is the cause of the world-creation, etc., and not Hari ; 

The Pradhana is changeful; Hara {lit., the Destroyer) is immortal and unchange¬ 
able. The one God rules the changeable Pradhltna and the unchangeable human soul. 
By meditating on Him, by communion and unity with Him, the world-illusion is 
completely removed and comes to an end. (I., 10). 

g^fSf >1131: II ^ II 

Budra (lit., the killer of all pains) who rules all worlds with His powers, is one only 
the wise do not acknowledge a second. He exists behind all persons. He creatoj all 
the worlds, preserves them and rolls them up at the end. (III., 2), 

ipfw II YII 
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He who is the csuse of the birth and the power of all the Devas, Badra, the Lord 
of all, the Omniscient, who, at the beginning begot Hirapyagarbha, may He grant ns good 
understanding. (HI., 4.) 

sra?lT II ic II 

When darkness is removed, there is neither day nor night, neither being nor non- 
being, but only the Siva alone. He is unchangeable. He is adored by the Sivitrt. From 
Him flows the Ancient Wisdom. (IV., 18.) 

The following texts similarly show that the creation proceeds from 
Pradhflna ; 

a^RTf^?gf<r5i sMTS(»iRn=5|{1!t I 

From Pradhdna (lit., the Best, the (%ief) is produced this universe, it goes back into 
I’ratlhilna, it is sustained by Him ; verily there is no other cause recognised by the wise. 

The following text shows that the world proceeds from the Jiva: 

5(1^ I 

^ vnrfiiwfper, jt <ir>i;ii 

From the Jiva (lit., the life, the Giver of life) proceeds all beings, they remain sus¬ 
tained by the Jiva firmly, they merge into the Jiva ; there is no higher cause than the 
Jiva. 

Doubt: Here arises the doubt. Do the words Kara, etc., used’ in 
the above extracts, denote what tlicy ordinarily mean or are they to be 
taken in tlieir etymological significance, as denoting Brahman ? 

Purvapaksa : These words must be taken in their ordinary significance 
and denote Sivti, PradhSna and .Tiva, respectively. 

Siddkdnta : This objection is met by the autlior by the following 
Sutra. 


SUTRA 1., 4. 28. 

II n » I Hs; II 

Etena, by this, by the method of interpretation indicated in the 
above SQtras. tit Sarve, all (words like Kara, Budra, etc.) VyftkhyfitSl), 

are explained. 

28. Thus are (to be) explained all words (like Hara, etc.)—136. 

COMMEKTAEV 

The words like "Hara,” etc., should be explained by the method 
above indicated. All such words denote the Supreme Brahman, because 
all names and words are His name. As says the following text: 

snnriSf w triJn tfftr trflfiKitfto. iwttr ii 
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All ni»nw> that exist among mankind have come out from Him, the Puru§a (and so 
primarily apply to Him). 

The Bh&llaveya Sruti also says the same: 

snjffTff ^ \ ii 

“Him denote all the names, they all declare the Supreme Brahman, 
the Lord yi§nu.” 

Vai^amp&yana also has said that all these names are the designation 
of Kf^na. In the Skanda Parana also it is written: 

“Excepting the names of Ndraya^a and such like, Ilari gave all his other names 
(like those of Eudra, etc.) to different Deities." 

The guiding principle, however, is this: Where there is no conflict 
of teachings, there the names like Kara, Rudra and the rest, denote 
the respective Devas popularly so called. But where there arises a conflict, 
there these names denote the Lord Vi§nu alone. 

The repetition of the word VySkhyStSI) is meant to indicate the termi¬ 
nation of the idhyfiya. 

Let our hearts be ever fixed on the Lord Krsna, who, as if in sport, creates, main¬ 
tains, and d^troys the whole universe, who is the Supreme Lord, whose powers are in¬ 
conceivable, infinite and true; and in whom all the Vedas find their final goal and 
fulfilment. 

Here ends the fourth Pfida of the first Adhy^ya. 

Nok\ Thus the word Kara when applied to God means the Destroyer, who breaks 
up all the elements into their primordial state at the time of Pralaya. (Harati tattvani, 
laydbhimukham nayati); Eudra means the destroyer of all pains. (Rujam drdvayati): 
Siva means the Blessed One, the Auspicious One, Pradh^na means the Best, the Chief ; 
Jiva means the Life, the giver of life; and so on. 


SECONL ADHYAYA 

Fibst PIda. 


fsqr: 5J3<Fg it nf^: ii 

May that Lord Ky^na be tny refuge and goal, who witii iiis discus 
called budar^ana protected in the \vomb of his mother Uttiirft, the holy 

Pariksita, the son of Abhimanyu, even before his birth, from the burning 
arrows of the cruel son of Drona. 

.Vote : This verso has a double meaning. It may be applied to Krsna DvaipAyana 
and the author of the SiHras also. 

In the first Adhy&ya, it was established tliat the Lord of all is the 

chief object, which the Vedanta texts teach ; that He is the material as 
well as the operative cause of all; that lie is diilercnt from everything; 
that He is the Inner Self of all things ; that He is free from all imperfec¬ 
tions ; that Ho possesses inconceivable infinite powers, and has measure¬ 
less auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the .Vedantfi texts. But in the second Adhyaya, 
it would be proved that all contrary views establishing PradhSna to 
bo the cause of the universe are wrong; and it will reconcile the con¬ 
flicts of Smyti and reasonings, which go to establish that contrary view, 
by proving that those reasonings are fallacious, and the systems of crea¬ 
tion, etc., established by the Ved&nta are the only right view. Thus this 
chapter proves that the philosophy of Kapila is not supported by VedSnta 
texts, 


Adhikarana J.—The Refutation of Sd'hkhya. 

At first, the author of the Sutras disproves that S&nkhya is opposed 
to the sacred texts and removes the doubt that the VedSnta view contra¬ 
dicts those texts which establish the S&nkhya theories. It shows that, 
properly speaking, there is no foundation for the SInkhya view in the 
Vedanta texts. 

T)ouht : Here the doubt arises, whether the view that Brahman is the 
sole cause of the universe, as established by the reconciliation of the texts, 
in the first Adhyftya, is not contradicted by the Sftfikhya Smyti. 
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Purvapaksa s The opponent says, if Brahman is the sole cause of 
the universe, then what becomes of those texts which establish the 
Sahkhya view that Pradh4na is the material cause of the universe. Ac¬ 
cording to Vedanta, tliis Sankhya Smyti would find no scope. Kapila, the 
author of Sankhya, is called a R^i in the following text of the Sveta^vatara 
Upanisad : 

“It w the one who superintends every cause, all forms and all germs ; who sustains 
with knowledge the wise Kapila, the first born, and who saw him born.”—(Svet. Up., V., 2) 

This sago Kapila is thus an authoritative person, because the Sruti 
itself calls him the R?! Kapila. This R§i acknowledges the validity 

of fire-sacrifices, etc., as taught in tlie Karma Kfinda (and is not a scoffer 

of ritualism like some other heretics). He has composed tlio Sfinkliya 

Smyti, as .fnana Kftn(.la, in order to teach men the nature and moans of 

getting release, to those who desire Mukti. The first aphorism of his 
system is : 

w»i Atha, now, Trividha, three-fold. S*-'! Duljkha, sorrow. 

Atyanta, complete. Nivyttil), cessation, Atyanta, complete. 

I?8r«r: PurusSrthal) the smnmum bonum. 

The complete cessation of three sorts of sorrows is the highest end of man. 

In another aphorism lie says : 

sf* Na, not. ?8W Dfi§tfirtha, visible means. RiRt* Siddhi)}, attainment. 

Nivrttelj, after cessation. Api, also. Anuvftti, return. 

Dar.4anat, because of being found. 

This cessation of pain is not possible by material means, because the relief afforded 
by them is temporary only ; and there is the recurrence of pain. 

In this system the non-sentient Pradhfina is the independent cause 
of the world ; and Pradb&na creates the world in order to give release to 
the bound Jivas, or for her own sake. Though insentient, it creates the 
world ; just as the insentient milk turns of its own accord into curd, etc. 
If, therefore, Brahman be held to be the sole cause of the universe, then 
the ^tLhVdaya doctriae hecomea contiiadioted. and wiVi find no scope any¬ 
where, because it is entirely devoted to the, setting iorth ot theoxeticai 
truth and not practical duty, and if it is not accepted in tbfd; quaiii^, it 
is of no use whatsoever. Therefore, Vedfinta texts should be so ‘Consteued 
as not to contradict the system of Kapila who is a great authority. It can 
not be said, that if we interpret Vedftuta testa ip oopfornrity with Sftdfchya. 
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then Manu and other Smytis like that would be contradicted. There is 
no harm, if Sniftis like Manu and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Manu and similar works inculcate practical religious duty, and are autho¬ 
ritative in matters of Karma Kanda and will thus have a scope of their 
own. The Sahkhya Smrti, however, is purely theoretical. 

Siddkdnta: This objection the author replies by the following 
Sutra : 


s^TRA n., 1. 1. 

ii x i n ni 

Snifti, tlic Smrti, the Kapila philosopliy. Anavaka&i, 

uon-rcom, want of application, redundancy. Do§a, fault, sejf; Pra- 

sangah, result. Iti, tlms Chet, if. «l Xa, not. Anya, other. 

Smrti, the Smrti. AnavakS^a, non-scope or redundancy. 

Dosa, fault, PrasangSt, because of the result. 

1. (If it be objected that) the ( Kapila ) Smrti will 
find no scope ( under Vedantic interpretation ), we say no ; 
because ( under the SShkliya interpretation ) there .Avould 

result the fault of want of scope for other Smrtis ( like that of 
Manu. etc.)—137. 


f'OMMENTAUV 

The word Anavakfi^a means want of room, want of scope, in other 
words, becoming totally useless. The objection to the Vedflnta texts 
being explained, by force of Samanvaya, as teaching that Brahman is the 
sole cause of the universe, is that the SSiikliya Smrti does not find any 
scope under that interpretation ; therefore, the Vedanta texts ought to be 
explained in a way opposite to that which would appear from their super¬ 
ficial plain meaning. This objection is raised in tlie first part of the 
Sutra. 

It is answered in tlie second lialf of the Sutra, which says, let it be 
so that the S^nkhya Smrti finds no scope, for otherwise other Smrtis 
like those of Manu and the rest which are in harmony with the Vedfinta 
teaching and which declare that Brahman is the universal cause, would 
become useless. Thus there is a choice of two evils ; should the Ved&nta 
texts be interpreted in a distorted way, so as to give scope to the 
Sfinkhya Smrti, or should they be interpreted in a natural way, so as to 
give room to Manu and the rest. The greater evil is not to give scope to 
^«uu and the rest Manu and the Smrtis like that establish that the Lord 



216 VEDkNTA-StTRAS. Il ADHYXyA. [Qovinda 

is the cause of the creation, etc., of the universe, and that the theory of 
Kapila is not correct. Thus Manu (Chapter I. V.) says : 

ii HtsRi«qT?i fRlhrai sr^ni i m 

mg i ftaijrsnvi^^ ummggnflwg i etfeng 3^ itwi 

ftmm: 11 

This (universe) existed in the shape of darkness, unperceived, destitute of distinc¬ 
tive marks, unattainable by reasoning, unknowable, wholly immersed, as it were, in deep 
sleep. 

Then the divine Self-existent (Svayambhu, himself) indiscernible, (but) making 
(all) this, the great elements and the rest, discernible, api)eared with irresistible creative 
power, dispelling the darkness. 

He who can be perceived by the internal organ (alone), who is subtle, indiscern¬ 
ible, and eternal, who contains all created beings and is inconceivable, shone forth of his 
own (will). 

He, desiring to produce beings of many kinds from his own body, first with a 
thought created the waters, and placed his seed in them. 

That (seed) became a golden egg, in brilliancy equal to the sun ; in that (egg) He 
himself was born as Brahman, the progenitor of the whole world. 

Similarly, ParfiiSara says in the Visnu Purina : 

WJlTHIll I WT ftfcg SISTK^: II 

From Vispu there sprang the world, and in Him it abides ; He makes this world 
persist and he rules it. He is the world. As the spider draws out the thread from his 
stomach, and again draws it into his body, similarly the world is emitted from the body 
of the I.K)rd and merges back into it.—Visnu Purdna. 

There are other Hmytis also to the same effect. Tliese find no scope 
in Karma KSnda and are concerned with theoretical truth only. They 
cannot bo explained as helping Karma Kanda. They are taught for the 
sake of JnSna, because they teach practical duties, with the object of 
purifying the mind, so the knowledge of Brahman may arise therein. 

(All abstract science and philosophy are of no practical utility, except 
in so far as they conduce to mental culture ; or to put it in the words of 
the Hindu Philosophy, Jnina KSn^a has no concern with actions, but only 
with the purification of the mind.) The following 8rati text shows that 
the purification of the mind is the object of JnSna Kfln^a ; 

fiihr fragisgi^ksi 11 

The Btahmapas try to know Him through the studies ot the Vedas, by sacrifices, by 
^ma, hy austerities andhy lasting.—Br. \5p., TV., 4.22. 
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No doubt in some cases we find the performance of these things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, etc. That is, however, only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher objoc*' is to produce knowledge of Brahman. In fact, the 
entire Veda including the Karma KSpda has this object as says the text; 

ii tk ii 

Whose form and essential nature all the Vedas declare and in order to attain Whom 
they prescribe austerities, desiring to know whom the great ones perform Brahmacharya, 
that symbol I will briefly tel) thee. It is Om. (Katha Up., I., 3. 16). 

So also the text: 

%^T:, etc. 

“All the Vedas declare NarSyana alone,” etc. 


Nor can we settle the meaning of the VedSnta texts by means of the 
Sdnkhya Smyti of Kapila, for then wo should have to accept the extremely 
undesirable conclusion, that all the other Sniftis quoted are of no authority, and 
it would be establishing a conclusion opposed to the whole tendency of the 
sacred scriptures. For settling the meaning of a text is to show clearly 
the whole current of the >cripturo. SSnkhya Smvti does not possess 
this qualification. Therefore, it is against scripture, evolved out of one’s own 
inner consciousness and not the production of any authoritative (Apta) person. 
We are, therefore, not afraid of the contingency that the SInkhya Smyti 
would find no scope in VedSnta. Let the SSnkhya Smrti be totally discarded 
when by so doing we save those other very numerous class of Smytis 
which closely follow the doctrine of the Vedanta. 

It is not proper to show undue preference for SSnkhya Smyti merely 
on the strength of its being composed by an Apta or authoritative person. 
For in that case, we shall have to admit many a conflicting Smyti, such 
as those of Gautama, etc., who were also Aptas, but who have given 
different theories about the world, soul and God and thus we shall be 
landed into tho absurdity of believing contradictory theories, merely because 
their authors were Aptas (or reliable honest persons). The result of which 
will be that we shall never know what was the truth. Moreover, it is a 
well-known maxim that when there is a conflict between two Smytis, then 
that Smyti alone is to be followed which is in harmony with the sacred 
scriptures (Sruti): and that alone ought to be respected, 

28 
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Since our opponent raises the objection on the strength of Kapila’s 
Smfti, therefore our author says, “we shall refute him by his own argument,” 
namely, by the strength of other Smvtis such as those of Manu, etc. For if 
the argument of the opponent lias any force, it comes to this, that scope 
should be given to the Smytis, and the NTedanta should be so explained that 
the Smytis should not be discarded. 

Taking our stand on this proposition of our opponent we say, that we 
must so explain the Vedanta that it may give scope to the largest number 
of Sniftis, such as Manu and the rest. 

As regards the objection, that the author of the Sfthkhya is spoken of 
respectfully by the Sruti itself, in the famous passage of Svetli^vatara 
Upani^ad (V., 2), we reply that you have not properly understood that 
verse. It does not refer to Kapila, the founder of Atheistic SShkhya, 
but to a different being altogether. The verse really means, “Ho who before 
the creation of the world produced the sage Ifapila’ (namely, the Golden- 
coloured Brahma) in order to maintain the universe and who sustains this 
Brahma with the knowledge of the past, present and future, we worship 
that Lord God.” The word Kapila here means Golden-coloured, and is another 
name of Brahma called Hiranyagarbha, referred to in this very Upanisad in 
Verse 4 of the 3rd Chapter: “He who is the cause of the birth and 
power of the gods, Rudra, the lord of all, the omniscient, who at the 
beginning begot Hiranyagarbha, may he grant us good understanding.” 
That this first-born with the Golden colour is Brahma, we find also from 
Verse 12, Chapter IV of this Upani§ad. Thus the sacred scripture refers 
to another being altogether, when it uses the word Kapila; and it does 
not refer to the founder of the atheistic science, for he misinterpreted the 
meanings of the Sruti. Therefore, if this later Kapila is called an unauthor- 
itative person (Anapta) wo are not showing any disrespect to the Sruti. On 
the other hand, the authoritativoness of Manu is stated in unambiguous 
language in the Taittiriya Braiiraana, where it is said, “Whatever Manu has 
declared that is a panacea.” 

Similarly, Sri Para^ara is mentioned in the Vi§nu Purana to have 
obtained the knowledge of the supersensuous worlds and of the true nature 
of Devatas, through the blessing of Pulastya and Vafii§tha. Thus both 
Mann and ParaSara are undoubtedly Aptas, but not so Kapila. The sage 
Kapila who founded the Sahkhya Smyti opposed to the Vedic doctrine, 
was a particular Jiva, born in the family of AgnivamSa and deluded by 
the mysterious power of the Lord, he propounded this false philosophy. 
He is not that Kapila who was the son of Kardaina, for he was an incar¬ 
nation of Vi^nu. 
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Note : There are two persons of the name of Kapila mentioned in our books : they 
should not be confounded. The founder of the atheistic Sililkhya was a diflferent person 
from the Kapila mentioned with great respect in BhiCgavata Purina and the Bhagavad 
Gitfi. See our Chhdndogya Upanisad, page 242. 

Tims we find in the Padnia Puraim : 

cfr4 stni? ? i 

? ii 

One Kapila called also Visudeva taught the philosophy of SiAkhya to the Devas, 
Brahmi and the rest, to the Rsis, Bhrgu and the rest, as well as to Asuri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a SiAkhya philosophy, fully opposed to all the Vedic teachings, and he 
had also a disciple called 5.suri, who was other than the first isuri. His Philosophy is 
full of false reasoning and bad arguments. 

Therefore, there is no fault if the Sfinkhya Smyti bo entirely discard¬ 
ed, because it is opposed to the Vedas and is the work of a person who is 

K 

not an Apta. 

suTitA ri., 1. 2. 

II X I U ^ 11 

[taresara. of others, namely, of other points mentioned in the 
philosophy of Sfinkliya. Cha, and. Anupalabdholj, because of the 

non-perception, because of their not being found in the Vedas. 

2. Many other doctrines taught in the Stlhkhya phi¬ 
losophy are also not found in the Vedas, hence this . system is not 
authoritative.—138. 

COMMENTABY 

It is not only because Sfinkhya teaches that Pradhfina is the author 
of creation, which makes it unauthoritative; but it teaches other doctrines 
also, which have no foundation in the Vedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakfti alone, and these two are effects of Prak^ti. It further 
teaches that there is no Supreme Spirit, the Lord of all It also holds that 
time is not a Tattva. It holds that the Prfihas are merely forms of the 
functions of the five senses, and have no separate existence of their owm 
All these heterodox doctrines are to be found there. 
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Adhikaran II.—The refutation of Yoga. 

Says an opponent, admitted that the Vedanta text should not be 

explained in the light of tho S&nkhya philosophy, because it is opposed 

to the theory of Vod^nta. But they may be explained according to the 
philosophy of Yoga, because it is based on the teachings of VedSnta and 
is not opposed to it. In fact. Yoga is in harmony with sacred scriptures, 

and may be called a Srauta philosophy. It is mentioned in tho Upani- 

§ads thus : 


2fl»fr ft si«TSiTc?)2f\ II 

That they hold to be Yoga, which ia the firm restraint of the senses. Then one be¬ 
comes not heedless. Yoga should be performed with regard to the Lord, from whom is 
the origin and destruction of all things.— Upani^ad, VI., 11. 

We find many such reference to Yoga in the Upanisads thus : 
di ft?B3iiru^ II iz: II 

Nachiketas having then obtained all this knowledge and practice of Yogadmparted 
by Yama, attained Brahman, became free from Bajas and beyond death ; another who thus 
knows the spirit certainly becomes so .—Kafha Umnlsnd, V/., 18. 

Similarly, tho method of postures and otlicr members of Yoga are 
taught in the Gita also, where it says, that one should sit witli his body straight 
and neck not bent, etc. Therefore, the Lord Patanjali composed this Yoga 
Smyti in order that men may conquer SansSra, by crossing over the diffi¬ 
cult ocean of tlie world. He is one of the best authors and he has 
composed tliis philosophy tlirough his great Yoga powers. Thus his first 

aphorism is : 

11 — 1 . 

Now an explanation of Yoga.—1—1. 

1 — 2 . 

Yoga is the cessation of the modifications of thinking principle.—1—2. 

These Sutras are not opposed to Vedfinta. If this Yoga Smfti, 

which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else; and if the 
Vedfinta texts are to be explained by the method of Samanvaya, without 
regard to any other Smjti, then this Yoga becomes redundant There¬ 

fore, the Vedfinta texts should be so explained as to give room to Yoga 
Smyti, and the doctrine of Samanvaya should not be carried to this extreme. 
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The Smftis like Manu and the rest, being concerned with Karma KSn^a, 
may be contradicted in certain parts by the Yoga Sm^ti ; but they will 
still have room, inasmuch as they teach practical duties (Dharma). 
Therefore, says the Purvapak§in, the Vedanta texts should be construed by 
the Toga Smyti and not in accordance with the above-mentioned Saman- 
vaya. 

Stddkdnta : To this tho author replies by the following Sutra : 

SUTRA II., 1. 3 

m I n ^ II 

Etena, by this; namely, by the refutation of the Sankhya Sm^ti. 
Yoga!), Yoga doctrine as to creation. Pratyukta^i, has been refuted. 

3. By the above refutation of the Sankhya Smrti, 
the Yoga Smrti is also to be understood to have been refuted— 
139. 


COMMKNTAKV 


On similar grounds as those by which tho SShkhya theory of creation 

has been refuted, tlic theory of Yoga is also refuted thereby. For tho 

Yoga theory on this subject is opposed to Ved&nta. If the Vedanta texts 
are to be explained by the light of the Yoga Snifti, then the other Smftis, 

like that of Manu and the rest, which are in harmony with the Vedas, 

would become useless ; and will have no scope. Therefore, the VedSnta 
texts about creation are not to be explained in accordance with tho Yoga 
Snifti. 


It cannot be said that tho Yoga theory about creation is not opposed 
to the Vedanta theory about cosmogony. For in tho Yoga philosophy 
also, the Pradhana is said to be the independent cause of creation Accord¬ 
ing to the Toga, tho Lord and the Jivas are mere consciousnesses (Chiti- 
mStrfib) and both are all-pervading (Vibhu). Not only is the Yoga theory 
opposed to VedSnta in these matters, it is opposed also in other respects, 
such as ; Yoga holds that Mukti is merely the cessation of pain, which is 
a result of Yoga practice. All these theories are opposed to the teachings 
of V^finta on these points. We do not find iu the VedSnta texts the 
mention of the three-fold means of right knowledge, admitted by the 
Yoga. The latter holds that the Pramftnas are perception, inference 
and testimony. Nor do we find in the Vedanta texts the mention of the 
five Vfttis or functions of the mind, mentioned by Yoga. The Yoga 
holds that Chitta or mind or thinfang principle has five modifications, 
right knowledge, false knowledge, fancy, sleep and memory. There is no 
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such classification of mental functions in the Vedfinta texts. All these 
things are to be found in the Yoga philosophy alone. Therefore, Yoga 
Sm^ti being opposed to VedSnta on these matters, is not a valid Smfti. 
If it be said, the Yoga philosophy would find no scope otherwise, we say, 
let it be so. But since it is opposed to the Vedanta, we are not afraid, if 
it has no scope left to it. In fact, all the arguments adduced to refute 
Sfihkhya may be adduced against the Yoga also. The real truth about the 
Lord as revealed in the Vedanta, about the Jivas, about the cause of 
bondage and salvation, and the means of getting salvation will be described 
later on. 

This being so, how do you explain those Vedanta texts which expressly 
mention Yoga and its various members, such as the following ; 

*TJIWlf5T II c II 

Making his body, with its three raised parts steady and placing his senses into the 
heart with his intellect, the wise men should cross all the fearful streams by means of 
the rafter of Om, the Brahman.— Up., II., 8. 

ft giRt Jit «IUI=I. I 

^ II II 

The Eternal among the eternal ones, the Consciousness of the conscious beings who 
though one, dispenses to many their objects of desire— one who knows that God, the cause 
who is knowable by Sdftkhya and Yoga, is freed from all bonds.— Up., VI., 13. 

The words SSnkhya, Yoga, however, here mean metaphysical knowledge 
and meditation, and have no reference to the systems of philosophy bearing 
those names. 

Release cannot bo obtained by the method taught in Yoga, namely, by 
the discrimination of the difference between Purusa and Prakfti, which 
is the favourite method of Yoga and Sfihkhya. According to VodSnta, 
release depends on the grace of God plm the knowledge of God, and not 
upon the knowledge of the difference between man and matter. This will 
be proved by the following texts : 

aiN Twr ii c ii 

I know this Great Spirit, shining like the sun and transcending the world of darkness. 
It is only by knowing Him that one escapes death ; there is no other path to go upon. 
Svet. Up., III., 8. 

si^ wTPn: II 5iig«irai5 ^ 

II 5tMi 
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Knowing Him alone, let the wise Brahmaqa constantly meditate. Let him not study 
many books, for verily ail that is waste of energy.— Bf. Up., IV,, 4. 21. 

Off* Jfl BqT?ff5T *131% I 

He who meditates on Him, feels joy in Him and is devoted to Him, alone gets 
immortality and no one else. 

Moreover, that portion of the SSnkhya or Toga, which is not opposed 
to tile Vedanta, is admitted valid by us also. We do not cherish any 
animosity against the whole of Sankhya or of Yoga : but take exception 
only to certain theories of theirs, as to creation and the method of obtain¬ 
ing-release. The fact is, we simply discard the portions expressly opposed 
to the VedSnta, and accept the rest of the philosophy of Yoga and 
Saiikhya. 

True, the Yoga is not non-theistic like the Sankhya, for it admits the 
existence of God, in its several Sutras, such as the following : 

Isvara, God. PranLdhilnit, by resignation to the will of. V5, or* 

Concentration may be attained by complete devotion to the Lord. 

Klesa, pain. fiU, Karma, acts. Vipdka, fruits of act. ^TflTl^.’i 5.8ayaih, 

by the store, vrid;!?: AparAmrstah, untouched. 3^i Puruja. Visesah, jwrticular 

Spirit, I§varah., Ix»rd. 

“The Lord is a particular Spirit untainted by evil, suffering, acts and the fruits of 
actions,” etc. 

Yet these Sutras are not absolutely necessary for the Yoga system, 
and many say that the author of Yoga was not in his right mind when 
he framed these particular aphorisms, and they are merely a mistake of 
his. 

Similarly, Gautama, the author of Nyfiya, and Kanftda, the author 
of the Vai^e§ika, were deluded when they propounded their theories 
regarding creation and release : which are also opposed to the VedSnta. 

These will be refuted later on. No doubt these authors are also 
very learned and wise, but their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should start such theories, for j 
some mysterious purpose of His own. In fact, some hold that these 
theories were necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the Ved&nta, 

The present Sdtra opens a new Adhikara^a, inasmuch as the Yoga; 
differs from the Sfthkhya in admitting the existence of the Lord; and so 
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the doubt arose that the refutation of the SSnkhya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this Adhikharana 
has been started. Tlie Sangati is AtideSa or analogy. Though the author 
of Toga is no less a personage tlian the Great Hiranyagarbha himself, yet 
even ho should be discarded on points where ho contradicts VedSnta. 


Adhikarana III .— The Vedas are eternal and infallible. 

Says an objector : If the Smytis like the Siihkhya and the rest 
are to be set aside as non-valid and AnSpta, merely because they are 
opposed to the Vedas, then you must first establish that the Vedas them¬ 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
to establish the infallibility of the Vedas. 

Doubt : The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production of an Apta or an AnSpta ? 
Had the Veda been infallible, then all that it says would come out to be 
true. But that is not the case. For example, it says, “Lot a person desir¬ 
ing rain, perform the Kariri Sacrifice.” Now the performance of the 
KSrirt Yajfia does not invariably produce rain. Therefore, the Veda is 
not infallible. 

Siddkdnta : To this the author replies by the following Sdtra: 

SUTRA II., 1. 4. 

^ 11 ^ i n » H 

5T Na, not Vilaksanatv^t because of the difference of charac¬ 
ter. Asya, of that of the Veda. Tathfitvam, suchness, the eternity, 

the authority. Cha, and. SabdSt from the Word, from the Scripture. 

4. The Veda is not unauthoritative (like the Sahkhya, 

etc.) because of its being of a different character altogether, and 

because its eternity is established from the Word.—140. 

COMMENTARY 

The Veda is not unauthoritative, like the Smftis of the SSnkhyas 
and the rest. Why ? Vilak^anatvSt Because it has a different charac¬ 
ter. Every human production is liable to four-fold error: that is, heedless¬ 
ness, wrong-headedness (trying to establish a proposition merely through 

a spirit of argumentation and against one’s own inmost conviction), error 
or delusion, and want of ability, owing to imperfection of instruments. 

No such errors of authorship are possible in the case of the Veda. For 
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it is eternal and has no human being for its author. And its TathStva, 
suchness, the possession of suoli attribute, namely, its eternity, is proved from 
the Word itself. As says a Sruti: 

Tasmai. to him, to the Agni. Nvinam, now, Abhidyave, to 

the well-satisfied, VSchS, with Speech. Virupa. 0 sage Virfipa. 

NityayS, with the Eternal. Vf^ne, to the Powerful. Chodasva, 
praise, gsifint 8u-§tutim, a fair praise. 

Now, O Virftpa, rouse for Him, Stron{>; God who is ever Self-content, fair praise' 
with the Eternal Vodic Speech— Rg Veda, VII., 94. 6. 

Thus the Srnti itself calls the Mantras by the significant epithet of the 
Nitya-'v&k or the Eternal Voice. The Smgtis also declare the Veda to be 
eternal. Thus in the following : 

f^sqi qct: sp?i: II 

The Self-existing I^ord, in the beginning of creation, sent forth the eternal, beginning- 
less voice, the divine Veda ; from which proceeded all the other scriptures. 

The Smrtis like those of Manu and the rest, are authoritative, because 
they are based on the Veda, and for no other reason. In tho Sutra, I., 3. 29, 
the eternity of the Veda was established by reasoning, in the present Sutra 
it is established by authority; herein consists the difference between these 
two Sutras. 

But, says an objector, the Vedas are non-eternal, because we find 
in them a statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
Tlie following verse of the Puru§a Silkta shows that the Vedas are 
created : 

iKrfti ffWKSTTJfei II 

iremn Tasmftt, from Him. Yajnat, from that Sacrifice, Sarva- 

hutah, all-offered, general sacrifice. Rehab, the m Rik, hymns, 

SfiraSni, the Sama hymns, ^rflfl: Jajnire, were born or produced. Chha- 

ndSmsi, the Chhandas. ^ Jajilire, were born or produced, TasmSt, 

from Him. Yajus, the Yejur Veda, awta; Tasmat, from Him. ^rsiwar, 

AjSyata, was born, produced. 

From that great general iacrifice, Rchaa and SAma hymns were born, therefrom were 
■pdls and charms produced j the Yajus had its birth from Him—^ Veda, X 90. 9. 

29 
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To this we reply, this is not so. By the word Jan “was born” we 
mean “was manifested”; and not born in the ordinary sense. As has been 
said in the following verse : 

%wisir u 

This Lord Veda is Self-existent (that is eternal). Thou, 0 God, hast sung it out 
of old. The great ones from Siva down to the Rsis are its reciters only and not its 
authors. 

Nor can it validly be objected, tliat the Vedas are unauthoritative, because 
they do not always produce the results promised by them. The production, 
of any particular result, depends upon tlte capacity of the person performing 
the act A competent person (like a competent chemist) always gets the 
predicted, result, by the proper chanting of the hymns, while an incompetent 
person (like a tyro in Chemistry) fails to get the e.\pected result. The failure 
of the result only proves the incompetency of the agent and not the defective¬ 
ness of science. While the Smytis like the Sdhkhya and tlie rest are un¬ 
authoritative, not because they fail to produce the results promised by them, 
but because they are in conflict with the teachings of the Vedas on these 
important points of Creation, Release, etc. 


Adhikarai\aIV.— The Superintending Devos are denoted bg 
terms like Fire^ Earth, etc. 

Objection : Let it be so. But how do you reconcile the absurd sayings 
of the Vedas, such as the following: 

“The Kre willed let me become many ; the Waters willed let us become 
many.”— Ckhdndogya Upanisad, VI., 4., etc. 

“These Prdnas quarrelling among ^themselves went to BrahmS and asked 
who was the best amongst them.”—Br Up. 

The elements like fire, etc., are non-sentient objects, and to say that they 
willed or quarrelled, is as reasonable as to say that the sons of a barren 
woman held a discussion. Therefore, one portion of the Vedas being proved 
unauthoritative, the portion relating to Brahman being the cause of the 
worldr is also without authority. The Pradh&na is, therefore, the cause of 
the. world. 

Reply : To this the author replies by the following Sutra: 

SUTRA It., 1. 5. 

AbhimSni, the presiding deity of the elements, etc. Vyapade- 

4a)), pointing ouf of, denotation of. 5 Tu but. ViSe?a, on account" of 



Bhisya] 


I PXba, IV ABEIKARANA, Su. 5. 


.237 


distinct ^on, because of being so qualified. The epithets applied to these ele¬ 
ments show that the superintending Devas are meant. AnugaHbhySm, 

on account of their entering. The subsequent passage expressly shows that 
the Deras entered into them. 

5. The words fire, etc., however, denote there the 
sttperintending Devas, because the epithet “Deva” is mentioned 
there, and the statement that they entered these elements prove 
it also.—141, 


COMMENTARY 

Tho word “Tu” shows that the doubt above raised is being removed. 
In the phrases “the fire willed,” etc., the conscious superintending Devas of 
these elements are meant, and not the unconscious elements. Why do you 
say so ? Because of the specific epithet “Deva” is given therein. In 
those very passages we find that Fire, etc., are called Devas. Thus the 
whole passage is given below to understand the argument. 

1. The Sat alone was in the beginning, one only, without an equal. About this the 
others say, the Asat alone existed in the beginning, one only without a second. From 
that Asat was produced the Sat. 

2. “But, 0 child, how could it be thus ?” said the hither. “How from Asat should be 
born tho Sat ? Therefore, the Sat alone existed, O child, in the beginning, one only, 
without an equal.” 

aswf a%3{^s555i5i awtsgsRi n 

3. He thought, “I shall assume many forms and create beings,” He created Fire. The 
Fire thought, “I shall assume many forms and create beings.” That created the waters. 

ai ^?a afq: iFqiu ur ?f?PTgrarrj ii 

A The Waters thought, “We shall assume many forms and create beings.” They 
created the Food. 

f5=anfipnfta«> ^aai imwSl "qRPwwftfini ^ ii 

2. That God thought, “These three Devatis are weUrcreated; now .1 ab«ll enter 
into them with that aspect of mine called the Living Self, and sboU develop name and 
form.” 

Thus the specific epithet of the DevatA is applied to 'these three, 
and so (they cannot mean inanimate ^elemeUts, but are sentient h^i^, or 
cosmic Intelligences. 
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Similarly, the quarrel about the PrSnas refers to the DevatSs, as the 
following extract will show : 

s[^?i asci^T 

^qfusiHr 'sqrqf^grsq qqj^qi'-jwi: srft%?i u^iu qq 0g^«i^ u^rt sir%- ^:a[2ig 
qrqrrfq q?rici?rmTRTwg,q e%?ui?5tqii^5fig: i 

Next follows the recognition of the pre-eminence of the Pr3,na by the other Devat&a. 
All the Devatds contending with one another to assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still lay down. Then the 
mind entered into it, when it spoke, saw, heard, and thought, but still lay down. Then the 
Prdpa entered into it, when it immediately got up. All these Devas knowing the PrSna to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these.—Kausitaki Upanisad, II., 9. 

Thus here also the epithet Deva is applied to these senses. Conse¬ 
quently the quarrel was among the Doras of the senses and not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upanisad we find that the Devas entered into these elements, etc, in order 
to regulate their activities. Thus in the Aitareya Aranyaka, II., 4. 2. 4: 

nr guf gisT i g® sitrift grqr 

suftiR I ^Tf^f?r^=f>|fqTsPaqft mf^nsi ft??: »jrqr siftn^i 

I. Those Devatas, Agni and the rest, after they had been created, fell into this great 
ocean. 

4. Then Agni having become speech, entered the mouth. VAyu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Dis, having 
become hearing, entered the ears. 

Thus it shows that the superintending Dovas of senses are meant by 
the terms Agni, etc. This entering of the Devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious elements, 
etc. Similarly, the Bhavisya Purfina is to tho same effect: 

^l: siftctlsrai i ?rf^5=?lT: ?l^q?flT9T (TT: II 

The superintending Devas of the earth, etc., possessed of mighty powers, and inconceiv¬ 
able energies, are actually seen by the sages. 

Similarly, the phrase “the stones float, etc.,” are to be explained as 
praises of the Devas within them. And, as a matter of &ct, they did float 
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on the water when Sri R&ma bridged the ocean. The Devas held up the 
stones and made them float on water. Thus there is nothing unauthoritative 
in the Vedas. Consequently, the Vedanta teaching, that Brahman is the 
sole cause of the universe, is firmly established, and is not open to objections 
raised by the SSnlchya. 


Adhiharana V.—Brahman is the material cause of the universe 
established by reasoning. 

Objection : The SSnkhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be the material cause of the universe. It is true, that the Sankhya 
himself admits that in matters transcendental, relating to the true nature 
of the Self and of cosmogony, etc., reasoning is of little avail, and must be 
abandoned in favour of the Sruti. It has the following aphorism : 

f SI ii 

ffii Sruti, the sacred Revealation, VirodhSt, because of the conflict 

or contradiction, si Na, not. fnli Kutarka, bad reasonig. Apasadasya, of 

the inferior person. ^r?»T5il*i: Atma-labhalj, attainment of the Self. 

The attainment of the Self cannot take place by mere false reasoning, because opposed 
to the Scripture.—VI., 35. 

This homage paid by the SSnkhya to Sruti is merely a lip homage, 
for the SInkhya appeals to Sruti merely to find fault with his opponent. 
The doubt raised is to this efiect. 

Doubt : Is it possible for Brahman to be the material cause of the 
universe or is it not ? 

Piirvapaksa : The opponent says that Brahman cannot be the 
material cause of the universe, because the world is of a different nature 
from Brahman, Brahman is conceived to be Omniscient, Omnipotent, All- 
pure and possessing pure joy as His nature. The world, on the other hand, 
is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 
Thus there is no dispute that the two, the God and matter, are diametric^y 
opposed to each other in their nature. It is a fact of daily experience that 
the effect has the nature of the cause. Just as a jar or a crown or a piece 
of cloth has the same nature as the clay or the gold or the threads of 
which it is made. Therefore, the world being of a different nature to 
Brahman, cannot have him as its material cause. We must, therefore, 
search out some appropriate material cause of the world. And that we find 
in the PradhSna alone. The world consists of joy, sorrow and delusion, 



230 


VEDlSTA-SttTAS. II ADHTItA. 


[Oovinda 


and for such a world, the PradhSna consisting of Sattva, Rajas and 
Tanias is the most appropriate cause. “But,” says the Vedlntin, “wo 
explain this by positing the existence of two emergies (Saktis) consisting 
of Spirit and Matter, and both dwelling in Brahman, and thus there is no 
difficulty in understanding how this world, as an effect, proceeds from 
Brahman.” But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahman. 
From a very subtle material cause, like the two energies. Spirit and 
Matter, it is not easy to explain how this gross world, that wo see around 
us, comes into existence. Similarly, there are other differences between 
the world and Brahman. Therefore, the world has not Brahman for 
its material cause ; because it is essentially different from Brahman ; and 
the Scripture must, in matters worldly, take the help of Reason to ascer¬ 
tain the truth. This then is the Purvapak§a. 

Siddhdnta : The next Sutra answers this objection. 

SUTRA II., 1. 6. 

5 IM n I S II 

Df^yate, is seen. The coming out of the gross from the subtle is 
a matter of experience, g Tu, but. 

6. But it is seen, (that a thing totally different from another may 
be the material cause of that thing).—142. 

COMMIMTARY 

The word “but” removes the doubt above raised. The word “not” 
of Sutra II., 1. 4, is understood here also. The statement that the world 
cannot have Brahman for its material cause, because it is of a totally dif¬ 
ferent nature from him, is not correct; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities from 
things of different natuie. (As the quality of intoxication arising from 
sugar). Or as the birth of living worms from the dead honey. Or as the 
coming out of elephanfe and horses from the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring to this ..coming out of matter 
from the Spirit, the Atharvaqikas says ; 

II «ti 

As the spider stretches forth and gathers tc^ther its threads, as herbs grow out of 
the earth, as from a living man come out the hair, so from the Imperishable comes out 
this oniveise.-'Mup^*^ Upanisad, L, .1. 7. 
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Adhikarana VI. — Non-being not the Fir^t cause. 

An objector again comes forward and says : If the material cause 
be different in its essential nature from the effect, if Brahman differs in 
nature from its effect, the world ; then it means that the cause and eftect 
being essentially different, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and tiie one (Brahman) only existed then. But you, 
who liold that the world is a real effect, and is real, cannot hold this 
view. 

To this the author replies : 


SUTRA ii., 1. 7. 

51, II ^ I n ^ II 

Asat, non-existing, absolute, nothing. Iti, thus. Chet, if. ^ 
Na, not. Prati§edha, a denial, a prohibition. MStratvat, because, 

merely. 

7. If it be objected, that the world is then an absolute 
unreality, we say no, for there was merely a denial in the 
previous Sutra of the sameness of nature between the cause 
and the effect, and not that the two are substantially differ¬ 
ent.—143. 


COMMENTARY 

The objection raised by the opponent is no real objection. Because 
the denial in the previous Sutra was only with regard to the rule that the 
cause and effect must bo of the same nature essentially. It was not meant 
that the substances of tho two should also be different. (Thus the effect of 
the union of oxygen and hydrogen is essentially different in qualities 
from the two gases but there is no substantial difference between the effect, 
water and the cause, oxygen and hydrogen. The substance is the same). 
Our position is that Brahman himself becomes modified into the world, 
and then manifests different characteristics. The meaning is this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore, Brahman cannot be the 
material cause of the world, do you mean to say, that because all the 
attributes of Brahman do not re-appear in the effect, therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore. Brahman is not 
the cause ? Youi oonnot mean the first; for then tlmre would" be no- 
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such thing as cause and eSect, for the cause and effect are not identical 
in all characteristics. The very relationship of cause and effect implies 

that there is some difference between tiiem. For though the lump of 
clay be the cause of the jar made out of it, yet the jar does not possess 
the lumpiness of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahman appear 
in the world, you are evidently wrong. For Brahman is Sat or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence. Nor can you say, that because these particular attributes of 
Brahman do not appear in the world, such as His joyousness, etc., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become the cause of any other thing ; 

and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 

Says an objector, we do not hold any such absurd position. But 
we demand that the particular attributes which differentiate the cause 
from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs -from gold, persist in the cloth 
manufactured from the thread, and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 

is violated in the production of worms from the honey, and so on. Nor 
is gold in every respect the same as the bracelet; there is the difference 
of condition between the two. Though the world and Brahman are 

different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance, as the gold and 
bracelet. Therefore, the world, though an effect, is not unreal. 

The SSnkhya opponent comes forward now with another objection: 

SUTEA n., 1. 8. 

II H n I ^ II 

Apitau, at the time of Pralaya or the great dissolution in re-absorption, 

Tadvat, like unto that, like the , effect The cause would become like tho 
effect when the effect is re-absorbed in it at the time of Pralaya. ttewiff;. Prasan- 
gftt on account of the consequences. Asamanjasam, inappropriate. 

Objection : Jf Brahman is the material cause of the 
universe, then in Pralaya, when the world is re-absorbed 
in Him, Brahman would have all the consequences of the 
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world (tainted with all its defects), and thus the Vedanta text would 
become inappropriate.—144. 


OOMMENTAHY 

If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material cause of the world,—a world full of misery and many a 
defect, injurious to the progress of the human soul then when it is 
re-absorbed in Brahman, at the time of Pralaya, Brahman would become 
tainted with all the concomitant consequences of matter. The force of 
Vat in the Sutra is that of Iva or ‘like.’ As the world is not the 6nal 
object of man, (for admittedly the goal is different), so the Brahman w'ould 
not be the goal of man. For in the state of Pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafmtida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell). That being so there would 
arise inappropriateness, for all those Upanisad texts which declare that 
Brahman is Omniscient free from taint etc., would become contradicted. 
Thus, for this additional reason also. Brahman is not the material cause 
of the world. 

Siddhanta. The author sets aside this objection in the next 

Sutra : 

SUTHA II., 1. 9. 

^1 i II ^ I n ^ II 

51 Na, not. g Tu, so, but Df§tanta, instances, illustrations UTW 

BhavSt, because of the existence of. 

9. But this is not so ; as there are instances to this 
effect.—145. 


COMMENTAEY 

By the word ‘Tu,’ the possibility of the objection is set aside. 1 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that the cause is not 

tainted by the defects of the effect Though the world is full of misery, 

etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different colours, like the blue, yellow, eta, 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahman. Or, to 

take another instance. As youth, childhood, and old age, which are 

attributes of embodied beings, belong to the body only and not to the 
embodied Self ; or the attributes of blindness, deafness, etc, belong to 
30 




234 


VEDlNTA-StTRAS. 11 ADHYIYA 


(Oovinda 


the senses and not to the embodied Self ; so the defects of the world do not 
appertain to Brahman. Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Brahman, and are attributes of His Energies (Saktis) and remain in His 
^aktis and do not pervade the pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from any 
objections, but the opposite theory of the SSnkhyas, that the PradhSna is 
the material cause of the world, is open to the following objection : 

SCTBA ii. 1. 10. 

^ IIH n n ° II 

Svapak§e, in his own side, in the theory of the SSiikhya himself. 
?l«n«TDo§at, because of the fault, or objection. Cha, and. 

10. The objections raised by the Sahkhya to the 

Vedflnta theory apply with equal force to the Sfihkhya theory 

itself.—146. 


COMMENTARY 

“0 Sfinkhya, the faults that you find with our theory, are to be found 
in your theory as welt. These have been pointed out in another place,” 
One fault found is that the UpSdana of the Cause is different from the 
effect, or the world. In the SSnkhya also the same objection applies. The 
PradhSna is conceived to bo void of sound and the rest. The world 
generated by Pradhana has the attributes of sound, etc. Thus the cause is 
different from the effect here also. The effect thus being different from 
the cause, the objection that the effect is non-existent and unreal, re¬ 
mains. Similarly, when in the state of re-absorption, all objects merge into 
Pradh&na and become one with it, there is pervasion into the Pradhfina of 
all the effects of the world, and so the objection raised in Sutra 8 applies to 
PradhSna also. Similarly, all the objections raised against the Brahman 
theory apply to the Pradhana theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit; the Pradhfina from 
unconscious matter. Moreover, in the Pradhfina theory of creation, the 
very motive of creation falls to the ground; for the Pradhfina being un¬ 
conscious, can have no motive at all. This will be mentioned in greater 
detail, when examining that theory later on. 

The author now shows that the scriptures, when supported by ratiocination 
are the cause of ascertaining the truth, and consequently reason has its 
proper place in this system. 
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SUTRA, tr., 1. 11. 

SRf.I || ^ l \ I H II 

51^ Tarka, reasoning, ratiocination, controversial reasoning. ^T'iRisri^ 
Aprati^thfinSt, because not having any fixity or finality, ’irfil Api, also, 
AnyathS, otherwise, contrary. Anumeyam, to bo inferred, inferable. 

Iti, thus. Chet, if. Evam, thus, Api, thus, also, 
Anirmok^a, want of release Prasangab, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 

opposite ; we say “no,” for then the undesirable consequence 

would follow that there would be no final release 
also.—147. 


COMMENTARY 

Owing to the differences of the brains of men, their reasoning powers 
are also different There is no finality about reasoning. A position 
established by reason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
to reasoning, we must believe Brahman to be the material cause of the 
world, because the Upanl§ad teaches so. Even with regard to the acknow¬ 
ledged great thinkers, there .is no finality about their reasoning also. 
Great thinkers like Kapila, KahMa, etc., are seen to refute each other. 

Objection : Nor can it be said that there is no reasoning which is 

absolutely unassilable, for then the reasoning by which argumentation is 
held to be non-conclusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
present, and past. The actions which have been found pleasant or painful 
in their results in the past, are followed or avoided, by reasoning alone. 
For it is inferred that they would produce the same consequences, in the 
future also. 

R&ply : In this view also, the existence of Release would not be 

established. A proposition established by pure human intellect, unaided 
by intuition, is always liable to be set aside by a higher intellect, bom 

in another time or place. Release, therefore, can never be obtained by 

methods evolved by the human brain, but is to be found by Upanigad method 
only. 
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It 'is perfectly true, that in certain secular matters, reasoning is 
absolute (such as mathematical reasoning) ; but in malcers transcendental, 
such as the existence of God, of after life, of final Release, etc., the pro¬ 
nouncements of human intellect can never be perfectly free from doubt ; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If you allow reasoning in the matter of Brahman, then you not only 
contradict the Srufi, but your own assertion becomes incongruous. For 
says the Sruti: 

stBI II e II 

This belief which thou hast got, cannot be brought about nor destroyed by argument. 
When taught by the True Teacher the Self becomes easily realised. O dearest, strong 
is thy resolution. Enquirers like thee, 0 Nachiketas, are not m&ny.—Katha Up, i., 2. 9. 

The Smyti also is to the same effect: 

gsTJi: i 

O Rsi I the sages with their body, senses and mind tranquil, realise that Truth, 
but when it is overwhelmed with dry reasoning, it vanishes. 

Therefore, as Sruti is the highest authority in matters of Law 
(Dharma), so also it is the only authority, in matters theological (Brahman). 
Of course, the reasoning auxiliary to i^ruti is always allowed, for the 
word Mantavya, used in the Sruti itself, shows that Brahman should be 
Mantavya or reasoned about also. The Sm^ti also says that one must 
interpret a passage of law by reasoning and loo.king to all that precedes it 
and follows it. See Manu, XIL 106. 


Adhikarana VII.— Ka'hdda and Oautama refuted. 

Tho author has refuted the arguments of the SSnkhyas and the Yoga 
philosophers as regards God being the operative cause only and not the 
material cause of the world. Now he refutes the Smftis of Eaplda 
and Gautama, and answers the objections brought forward by them. 
According to Kanftda and others, if Brahman be taken to be the material 
cause of the world, then those philosophies would find no scope at all. 
For, according to them, the bigger atoms are formed by the aggregation 
of snudler atoms. When two small atoms unite they give rise to a molecule 
Called dvi-a^u or a dyad, and so the triad, etc. The whole world is made 
up of atoms, which are tho ultimate material cause of the universe and 



Bhdsya.] 


I pADA, VII ADHIKABAyA, Sd. 12. 


287 


not the Brahman or Prakfti. Brahman being supposed to be all-pervading, 
cannot be the material cause of the world, for it is limited. 

Siddhdnta : To this the author replies by the following Sutra : 

SUTR\ 11., 1. 1’. 

IR 1 ^ I Ul 

Etena, by this, by the above reasoning. ftiBT: Si§tSl?, the remaining 
systems like those of the Atomists. sfqftJifr: Aparigrahah, not acknowledged 
by the Vedas, not accepted of the Vedas. Api, also. sjJPvilKns VySkbyttai). 
are explained i»r refuted. 

12. Hereby other systems not in harmony with the Vedas, are 
also refuted.—148. 


COMMENTAltT 

The word Si§tab moans the remaining. The word AparigrahSh 
moans those systems which do not acknowledge or accept (Parigraha) 
the Vedas as authority in these matters, but which rely on reason alone ; 
and which are not countenanced by the Veda. The Sutra teaches that 
by the demolition of the SSiikhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of KanSda and Ak^ap^da, etc., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of Sfinkhya. 

Nor is there any fixed nile in the theory of the Ararabha VMa that 
this is the minimum with which a thing must commence. For we see it 
contradicted in the case of a cloth commenced with a large thread in a 
double cloth ; and in the case of sound born of AkS^a. 

We give below an extract from the commentary of RSmanuja, to show 
the exact bearing of the question treated in this section. This translation 
is from Dr. Thibaut’s Vedanta Sutras, Ramanuja. 

“Here however a new objection may be raised, on the ground, namely, that since 
all these theories agree in the view of atoms constituting the general cause, it cannot 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
we reply, are agreed to that extent, but they are all of them equally founded on Reason¬ 
ing only, and they are seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundamentally void, or non-void, having merely 
cognitional or an objective existence, being either momentary or permanent, either of 
a definite nature or the reverse, either real or un-real, etc. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed of.”—Bdmdnuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. Ea^da and Qautama hold it to be permanent, while the 
four Schools of the Bauddhas hold it to be impermanent* 
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Note : The Vaibhasika Bauddhas hold that the atoms are momentary but have an 
objective existence, (Ksanikdn artha-bhilt&n). The Yo^h^ra Bauddhas hold it to be 
merely cognitional (jndna-rflpdm) The M3.dhyamikas hold it to be fundamentally void 
(Sunya-rClpfim). The Jainas hold it to be real and non-real (Sad-asad-rdpSm). 

The author raises another objection and disposes of it: 

SUTRA IL, 1. 13. 

II ^ n I U II 

Bhoktra, with the enjoyer, with the Jiva. Apattelj, from be¬ 
coming. Avibhagab, non-distinction. Chet, if. Sylt, it may be 

Loka-vat, as in the ordinary life; as in the world. 

13. If Brahman be the material cause of the world, then 
there would be no distinction between the Enjoyer (Jtva) and the 
Lord. To this we reply, it need not be so, as we see in ordinary 
life.—149. 


COMMENTARY 

Olyection : Your opinion is that Brahman as possessing the 
subtle energy is himself the material cause, and as possessing the gross 
energy he is even the effect. Let us see whether this view is sound or 
not. Now energy is not different from the substance of which it is the 
energy ; therefore, the Jiva, the subtle energy of Brahman, is not different 
from Brahman. Thus your theory of the two omergies of Brahman, lands 
you into this contradiction. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like “two birds” “when it sees the other 
as the Lord,” etc., become null and void and the difference established by 
them is ignored. 

Reply : To this objection we reply : It is not so. Even in ordinary 
life, the energy is seen different from the person possessing it Thus 
a man armed with a sword is a single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
Brahman possessed with Sakti is nothing more than Brahman, yet the 
Sakti is different from Brahman. Thus there is no fault in this theory 
of Brahman and His two Saktis. 


Adhikarana. VIII.—The world is non-different from Brahman 

Now the author wishes to establish that, though the world may be 
considered as having Brahman for its material cause, yet it does not follow 
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that the world is the same as Brahman. In the previous Sfltra, II, I. 7, 
and other subsequent Sutras, the non-difference of the world from Brahmau 
was assumed, and it was on this assumption, that the proof was given that 
Brahman was the material cause of the world. The present Sutra raises 
an objection against that very non-difference, and then proceeds to refute 
it. 

The question is: Is this world, which is an effect, different from 
Brahman or is it not different ? The followers of Kan^^a hold the view 
that the effect is always different from its cause. Their reasons are as 

follows: (*) The difference of ideas. For cause and effect are the objects 
of different ideas. For a lump of clay, which is the cause, is a different idea 
from the jar, which is its effect, iii) The difference of words. The word 
“jar” applied to the effect, is never applied to tho “lump” of clay which 

is its cause. Thus the cause and effect are not only represented by different 

ideas in our minds, but by diffei’ent words also, {hi) The difference of 

adaptibility. Thus a jar is used in fetching water from tho well, while 

no water can bo fetched in a lump of clay, iiv) The difference of forms. 

Tho cause clay is a mere lump in shape ; the effect, namely, the jar, has a 
difference shape, with a broad neck, etc. («) Tho difference of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same as a lump of clay, then the activity of the potter is useless. For 
a jar would come into existence in spite of such activity. If it be said, 
that tho effect, although always existing, is at first non-manifest; and then 
is manifested; so the activity of the agent is necessary, and thus activity is 
not purpose-less: this view also is not correct The question arises, does 
the effect exist before maeifestation or does is not ? Or, is the manifestation 
existent or non-existent prior to the activity of the agent ? The mani¬ 
festation cannot be existent prior to such activity, for then that Activity 
will be purposeless, and it would follow that the effect should be ever 
perceptible. Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into a regressus in infinitum. If it be held that manifestation is 
non-real (Asat), then we lapse into the theory of the Asat-kSrya-vAda; 
according to which the effect does not exist before its origination. Therefore 
the Pnrvapak^a is that the effect is different from the cause, and tliat 
activity of the agent is not necessary for the production of the effect, 
if the effects were unreal. Therefore, the NaiySyikas hold that 

from a material cause, which is Asat, is produced an effect which is 
Sat. 
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Siddh&nta : This view of the Vaife?ikas is refuted by the author in the 
foUowin^ Sutra : 


SUTRA n., 1. 14. 

tra Tat, therefore, from that, from Brahman, the cause of the world. 

Ananyatvam, non-difference, the identity. Arambhana, the 

word Arambhana as found in the Ohlifindogya Upani§ad Sabdft- 

dibhyab, from the words tlie beginning of which is the term Arambhana. 

14. The non-difference of the world from That (namely, from 
Brahman) is established in those vei’ses of the Chhdndogya Upani§ad 
which commence with the word Arambhaga—150. 

COMMENTARY 

The word Tat means from that, namely from Brahman, the material 
cause of the world, and who possesses two Saktis called the Jiva and Prakyti, 
the Spirit and Matter. This world is verily an effect, which is not at all 
anything other than its cause, namely. Brahman. How do you know this ? 
We learn it from all those passages which commence with the word 
Arambhana. We give those passages below : 

*557 naalRt u f nsruirr 

a*!?- f 2i?3 uci^mr 

5fJit«a‘l> «a uffJiua uauf^aia 1 

(♦) Harih, Om. There lived once Svetaketu Aruijeya (the grandson of Arupa). To 
Mm Mb father (Uddfilaka, the son of Arupa) said : “Svetaketu, go to school; for there is 
none belonging to our race, darling, who. not having studied (the Veda), is, as it were, a 
Br4hmaqa by birth only.” 

(m) Having begun his apprenticeship (with a teacher) when he was twdve years of 
age, Svetaketu returned to his father, when he was twenty-four, having then studied all 
the Vedas, coneeited, considering himself well-read, and stern. 

(m) His father said to him : “Svetaketu, as you are so conceited, considering yourself 
BO well-read, and so stern, my dear, have you ever asked for that instruction by which 
we hear what cannot be heard, by which we perceive what cannot be perceived, by which 
we know what cannot be known ?” 

fsr«K> mn 11 ? 11 

(ip) “What is that instruction, Sir ?” he asked. The father [replied : “My dear, as by 
one dod of clay all that is made of clay is known, the difference being only a name, arising 
from speech, but the truth being that all is clay.” 
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(») “And as, my dear, by one nugget of gold all that is made of gold is known, the 
di^rence being only a namb, arising froni speech, but the truth being that all is gold ? 

ii«fi m fitsici'i^ ?zii5T'^Rwni fi^inR- 

II ? II 

(w) “And as my dear, by one pair of nail-scissors all that is made of iron (Kirsni- 
yasam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that instruction.” 

Jf % ^ W ^ 'dnEn'^ 

d«rT ^1^=^ II V II 

(vii) The son said : “Surely, those venerable men (my teachers,) did not know that. 
For if they had known it, why should they not have told it to me ? Do you," Sir, therefore, 
tell me that.” ‘Bo it so,’ said the father. 

“That which is Being (*.e., this world which now, owing to the distinction of names 
and forms, bears a manifold shape) was in the beginning one only (owing to the absence 
of the distinction of names and forms). He thought may I be many, may I grow 
forth.”-(Chh. Up., VI., 2. 3.) 

The whole of this is thus explained by Rfimdnuja : For these texts prove the non* 
difference from Brahman of the world consisting of non-sentient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-difference of the effect from the caUse^ asks the 
pupil, ‘Have you ever asked for that instruction by which the non-heard is heard, the non- 
perceived is perceived, the not-known is known ? Wherein there is implied the promise 
that, through the knowledge of Brahman, the general cause, 'its effect, i.e., the whole Uni¬ 
verse, will be known. The pupil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of one thing being known through another, 
‘How then. Sir, is that instruction ?’ and the teacher thereupon, in order to convey the 
notion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from the cause is proved by ordinary experience, as by one 
clod of clay there is known everything that is made of clay ; the meaning being ‘as jars, 
pots, and the like, which are fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it.’ 

In order to meet the objection that according to KanUda’s doctrine the effect consti¬ 
tutes a substance different from the cause, the teacher next proceeds to prove the non¬ 
difference of the effect from the cause, by reference to ordinary experience. “Vdchdrambha- 
Qam vik^ro ndmadheyam mrttiketyeva satyam.” Arambhaqam must here be explained as 
that which is taken or toucW (a-rabh-a-labh ; and ‘alambhahi sparsahihsayoh’) compare 
Pdpini, III., 3, 113, as to the form and meaning of the word. ‘Vdchd,’ “on account of 
speech,” we take to mean “on account of activity by speech” ; for activities such as the 
fetching of water in a pitcher, are preceded by speech, ‘Fetch water in the pitcher,’ and 
so on. For the bringing about of such activity, the material clay (which had been men¬ 
tioned just before) touches (enters into contact with) an effect (Vikdra), t.e., particular make 
or configuration, distinguished by having a broad bottom and resembling the shkpe of a bally 
and a special name (Ndmadheya), vix.., pitcher, and so on, which is applied to that efibet; 

31 
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or, to put it differently, to the end that certain activities may be accomplished, the sub¬ 
stance clay receives a new configuration and a new name. Hence jars and other things of 
c|ay are clay (Mrttiku), i-e., are of the substance of clay, only, this only is true (Satyam) 
(>., knoWp through authoritative means of proof, only (Eva) because the effects are not 
known oil different substances. One and the same substance, therefore, such as clay or gold 
gives occasion for different ideas and words only as it assumes different configuration, just 
as we observe that one and the same Devadatta becomes the object of different ideas and 
terms and gives rise to different effects, according to the different stages of life, youth, old 
age, etc., which he has reached. The fact of our saying ‘the jar has perished’ while yet the 
clay persists, was referred to by the Pilrvapaksin as proving that the effect is something 
different from the cause, but this view is disproved by the view held by us that origination, 
destruction, and so on, are merely different states of one and the same as causal substance. 
According as one and the same substance is in this or that state, there belong to it differ¬ 
ent terms and different activities, and these different states may rightly be viewed as 
depending on the activity of an 'agent. (Dr Thibaut.) 

If it be held that the pot is different from the clay, there would arise 
objections as to their having double weight, etc., The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, the weight ought to be double. (But 'the jar docs not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but tlie same lump). So also in other 
respects. (The chemical analysis of jar shows the same materials as that 
of the lump of clay). 

The jar is not an effect like the illusion (Vivarta) of silver iu the 
^ell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered the objection of those persons who say that 
the word ‘iti’ in ‘Mfttikfi iti eva satyam’ is useless. 

Nor can you say that the theory of manifestation (Abhivyakti) has 
no scriptural authority for it. For we find in the Bhftgavata Puifina the 
following: 

^1?^ 

“At the end of the Kalpa, the self-luminous liOrd manifested fAbhivyanak) this world 
which was covered with blinding darkness wrought by Time, through His self-lummouB 
Power (Chitgakti).” 

Nor is this theory open to the two objections of (*) accomplishing 
a thing which is already accomplished, (ti) and regressus in infinitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent Nor do we acknowledge that one manifestation 
requires another manifestation to manifest it and so on. 

Says an objector; If so, then you are open to the objeetton of 
maintaining the theory of Asatkdrya (namely, that the effect does not east 
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before its origination). For the activity of the agent manifests the effect 
which did not exist before: and thus the activity of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect—for the manifestation is 
not effect. The effect is tliat which has the power of self-manifestation. 

Manifestation is proved by the substratum of which it is the mani¬ 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of the world. But the manifestation in the form of 
Sariisthlna Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand, those who maintain that an 
effect is the result of a cause whicli is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) arc wrong, because it 
is not capable of any proof and is self-contradictory. For if it were so, 
then the result will bo as follows : the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is non-existent, 
according to you, therefore, an effect can be produced from anything. Thus 
not only oil would be extracted from sesamum, but we shall get milk from 
the same seeds also. Because oil being non-existent in the seed, and being 
the result of the activity of the agent, milk may be extracted, likewise, 
from the seed by the same activity. Moreover, the theory is open to 
another objection. If the effect wore altogether non-existent prior to its 
orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in the cause would regulate the particular 
effect which that cause would produce; for there can be no relationship 
between an existent cause and a non-existent effect. 

Moreover, we have the following dilemma also : Does the origination 
originate itself or does it not ? If the first, then there is regressus in 
infinitum ; for one origination we require another origination to originate 
it, and so on. In the second alternative the effect being non-existent and 
non-etemal, the origination becomes impossible. Thus both these 

alternatives are wrong. It would follow also that we must perceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is the necessity of imagining another origin for it; 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination and the theory of manifestation become 
identisal 

The author now shows from farther arguments that the effect Is non- 
different from the cause by the following aphorism : 
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SUTRA n., 1. 15. 

II ^ n I U II 

BhSve, in the existence, in the alternative that the effect exists. 

^ Cha, and. 3<T5is^; Upalabdhelj, because of the perception, 

15. And because in the effect is perceived the cause.- 

161. 


COMMENTARY 

In the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are tho causes of the effects called jar and crown. In 
fact, the recognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely different from its cause. An 
objector may say, but we dg not recognise the cause in the elephants, 
horses, etc., which are produced from the Kalpa tree, for there is nothing 
in common between the tree, and its effect, horses, elephants, etc. To this 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the effect. The Kalpa tree is a physical 
object, and so also are the horses and elephants ; therefore, as far as the 
physical matter is concerned, the recognition is possible. But says an 
objector: there is no recognition of fire in the smoke and smoke, being the 
effect of fire, ought to show fire in it. To this we reply, that smoke is really 
the effect of damp fuel, which when coming in contact with fire throws off 
its earthly particles, in the form of smoke. That the smoke and fuel are 
identical, and that we can recognise the fuel in the smoke, is proved by the 
fact that smoke has smell as well as the fuel, and the smell is generally of 
the same kind as that of the fuel. 

SUTRA n., 1. 16. 

mi nun 

Sattvftt, because of the existence. Cha, and. Avarasya, of 
the posterior, namely, of the effect which is posterior in time to the cause. 

16, The effect is non-different from the cause, because 
it is existent in the cause, identically, even prior to its 
manifestation, though in time it is posterior. Or, because of 
the existence of the effect, which is posterior in time to 
Ihe cause, in which, it exists, even from before, as an 
identity.-—152. 
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COMMENTARY 

The effect is non-dififerent from the cause for this additioual re&son 
also that before its manifestation it exists in latency in the cause. Thus 
says the Sruti ; “Being only was in tho beginning.” So also says the 
Smyti: 

Jim am i 

wri S'4 ?urf5i; li 

95^ % jri!= 9 iTfir»?kme»ui: 1 

?wi ftnai; 1 

gnrew gd^iJii^ % 11 
^ fi[^: <lt«m JliT: srngi 

3fn^ II 

As in the seed of barley, there exists in latency, the root, the stem, the leaf, the bud, 
the carpels, the ovary, the flower, the milk, the rice, the husk, and the seeds ; they manifest' 
out of the seed when they get proper conditions and materials to manifest them, O best 
of the sages I Similarly, in innumerable Karmas exist all bodies of Devas and others., 
when they come in contact with Vispu energy they get into manifestation. Verily that 
Visgu is the supreme Brahman from whom proceeds all this universe, from whom is 
the sustenance of this universe and in whom is its dissolution. 

We can get oil only from sesamum because it exists in the seed, 
though in latency, but not from sand, because it does not exist in it Both 
in the world and in the Brahman the existence is the same, and because in 
Brahman everything exists so it can come out of it. 

We have already established previously the identity of the effect with the 
cause even after the origination of the former. In the next two aphorisms 
will be established the same identify of the effect with tho cause, even after 
the destruction of the effect and its merging into the cause. 


SDTRA u., 1. 17. 

II ^ n M'S II 

Asat, non-existent Vyapade4&t because of the designation. 

^ Na, not ?fif, Iti, thus. Chet if. ®» Na, not mifseftar, Bharmftntarena, 
on account of another attribute. V&kya6e?St because of the 

complementary passage. 

17. If it be said that the effect does not exist in the cause 
after dissolution, because there is a text designating it as non-being, 



246 


vedXnta-sPtras. II adhtAya. 


[Oovinda 


we reply it is not so, since the word Asat or non-being refers to 
another attribute of the effect and does not mean absolute non¬ 
existence, as would appear from the complementary passage of that 
text—153. 


COMMENTARY 

An objector says: Let it bo so, but we find the following passages 
also in the Sruti : 

wew iKun WRftsLi 

Asat was this verily in the beginning (Taitt. Up., II., 6. 1.) 

Here we see that tho effect is called Asat or non-being, and conse¬ 
quently the effect does not exist in the cause at the time of Pralaya, and 
vanishes absolutely. To this objection we reply that this is not so, for tho 
word Asat used in that passage does not refer to absolute non-existence, as 
you take it to mean, but it refers to another attribute of the effect, 
namely: non-manifestation. The word Sat and Asat should be under¬ 
stood as referring to two attributes of one and the same object, namely, to 
its gross or manifested condition and subtle or unmanifested condition. An 
object existing as cause is in subtle condition, and existing as effect 
it is in gross condition, therefore the word Sat means the gross condition 
of an object, and Asat means the subtle condition. Thus the word Asat 
here refers to the subtle condition of the object and is the designation 
due to another attribute of the object as different from the gross 'condition. 
But how do you explain the word Asat which literally means non-being as 
meaning here the subtle condition ? We do so in order to make the sense 
of the passage consistent with what follows in the same text. For further 
on we 8nd the following : (We give the whole passage here in order to 
understand the reasoning). 

«rgiRni.i 

Asat indeed was this in the beginning, hcom it verily proceeded the 8at. That made 
tsdf its Self, therefore it is said to be self-made. 

The words “Asat made itself its Self” clear up any doubt as to 

the real meaning of dhe word Asat For if the word Asat meant absolute 

BoB-being, then there would be a contradiction in terras; for a non-being 

can never make itself the Self of anything. Similarly, the word “Xsit” or 
“was” 'becomes absurd wbeu appWed to Asat, iu tbe sense ot absobite 
poll-being, for absolute non-being can never be said to exist and was 
gMiO't ufesplirte ijon‘bein| phu bnvp no rehiUon With time, 
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past or present, nor can it have any agency as we find in the sentence : “It 
made itself its Self,” Therefore, the word Asat here should be explained as 
a subtle state of an object.’ 

sCtra u., 1. 18. 

II H I U II 

3^ Yuktel), from reasoning, Sabd&ntarfit, from another text of 

the Vedas. Cha, and. 

18. Being and non-being are attributes of things, as is proved by 
reasoning and other text of the Vedas.—154. 


COMMENTARY 

The cause of our thinking and saying “the jar exists” is the fact 
that the lump, of clay assumes a particular form of a neck, hollow belly, 
etc., while the material remains the clay only. On the other hand, we 
think and say, “the jar does not exist” when the clay takes a condition 
opposite to that of the jar, namely, when it is broken into two pieces, etc. 
Therefore, existence and non-existence, when applied to objects, show their 
different conditions only, and non-existence in this /connection does not 
mean absolute non-existence. The Smyti also declares the same fact, as we 
find in the Vi.?nu PurSpa : 

siaer; ^ ii 

The clay assumes the form of a jar, the jar becomes a potsherd, which in its turn, 
when broken into pieces, may be reduced into powder as dust, but the clay remains the 
same in all these conditions. The further analysis of the dust would reduce into atom of 
the physical plane, but the matter never vanishes. 

Therefore, the reason is this that wo do not preceive any absolute 
non-existence of the jar and when we say that the jar does not exists we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition ; there is no absolute annihilation of the jar ; 
this is the reasoning or Yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and being really mean the subtle and gross state of 
matter. 

As regards the other text, we find it in the well known passage of the 
Chhftndogya Dpani|ad ; 

^ iwsr II 

The being alone existed in the banning, one alone-without a second. 

Thus both through reason and authority- ofc the Vedio text, we-come 
to the conclusion that the word Asat used in tii& DjuttUriya doe& uot 
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mean absolute non-existence, like the non-existence of the horn of a 
hare, but it means the subtle condition into which all objects are resolved 
at the time of Pralaya. When this world merges into the supreme 
Brahman, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness. Therefore, wo 
come to the conclusion that even prior to its origination the world existed, 
and thus the effect is not different from the cause, but is the cause in a 
different form. The saying: “Non-being can never come into being 

because of the impossibility, nor being can bQ tlie result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery” is a wrong statement, and proceeds 
from not understanding the true significance of the words ‘being’ and non- 
being’ as applied in the Upanisads. For there does not exist something 
inexplainable different from Sat and Asat: namely, the MSya of the MayS- 
vfidins. The latter hold the theory that MSiyS is neither being nor 

non-being but something different from botli and is utterly inconceivable. 

The author now gives some illustrations, in order to confirm the doc¬ 
trine that effect is something real and is not different from the cause, 

SOTRA II., 1. 19. 

II ^ I n u II 

Patavat, like a piece of cloth. ^ Cha, and. 

19. And as a piece of cloth is not different from its threads, so the 
effect is not different from its cause.—165. 

COMMENTABY 

As the materials of a piece of cloth existed from before in the form 

of threads, and as these threads, when arranged in a particular way length¬ 

wise and crosswise manifest the cloth, similarly, this whole universe existed 
as the subtle energy of Brahman, and when Brahman desires to create, it 
assumes manifestation as the external world. The word “And” of the 
Sutra shows that other illustrations like the seed and the tree may be given 
here also. 

siStra II., 1. 20. 

q«n ^ II ^ M IX o II 

Si»iT Yatha, as. ^ Cha, and. PrSnSdil^, the vital airs called Prlpa, 

Ap&na, VySna, Samftna and Udftna. 

20. And as the different vital airs are modifications of the chief 
Prflpa, so the effect is not different from its cause.—156. 
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COMMENTARY 

As in Yogic trance induced by PrfinaySnia or control of breath, all 
the various life functions such as respiratory, digestive, etc., cease for 
the time being, and these separated functions known as Prana, Apana, etc., 
merge in the main Prana, and exist in latency in it, but when the Yogi 
comes out of the trance, these functions manifest themselves and come out 
of the same chief Prana, and take poasession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly, at the 
time of Pralaya, the universe loses all its specific differentiations and 
merges in the subtle energy of Brahman, but exists in Brahman in that 
aspect, and at the time of new creations it emerges from Him, because He 
desires to create, and then assumes difterent forms called the PradhSua, 
the Mahat etc. 

The word “and” in the Sutra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-kftrya-vada). No one has ever seen the birth of a son 
of a barren woman, nor the sky-flower, for these are contradictions in terms. 
Therefore Brahman, though ono only, has two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (Jivas) and the 
other of all the aggregates of matter (Prakvti). In other words. Brahman 
has two energies called Spirit and Matter, and possessing these two energies 
Brahman Himself is thus the material cause of the universe, and conse-. 
quently the universe as the effect is not different from the Brahman, but 
has Brahman for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in their 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahman. As says the Smfti (Yigpu Purina) : 

«ff swl nw gw i g ji» ii 

Om, salutation to that adorable Lord V&sadeva, than whom there is nothing greater 
but who is above all this universe. 


Adhikarana IX.—Srakrtian is the operative cause. 

In the Sfitra I., 4. 23, it was shown that Brahman was the material 
as well as the operative cause of the universe. In the Sdtra II., 1. 0 
and the rest have been answered the objections raised to the vievt that 
82 



VEDANTA-StrrKAS. ii aMtXya. 


Wovinda 




Brahman was the material cause of the universe, and by answering 
such objections, the author has strengthened the former view. He now 
confirms the latter view also, by showing that none but Brahman is the 
operative cause of the universe, and he answers the objections of those 
who hold that Hnkta Jfvas are creators of universes. 

One side hold the view that Brahman is the operative cause of the 
universe, because of the texts like the following : 

He is the agent, He is the Lord and He is the Creator. 

The other side who hold the view that Mukta Jlva is the creator of 
the universe, quote the following text in support of their position : 

Ail beings arise from the Jtva. 

They maintain that if Brahman were the Creator of the universe, 
it would detract from His perfection, because the world is full of imper¬ 
fections. Therefore, they maintain that Mukta Jtvas alone create the 
universe. 

Thus arises the doubt: Is God the Creator of the universe or is 
sbme highly developed Mukta Jiva its cause, because we find texts sup- 
piorting both positions ? 

This doubt ♦he author removes by the following Sfitra, showing 

that no Jlva, however high, can ever produce the universe. 

ii ^ i M ^ Ui 

1 

tst Itara, of the others, of those who maintain the view that the Jlva 
is the creator of the universe. Or “Itara” may mean “of the other, namely, of the 
Jlva as agent of the universe.” VyapadeSat, from the designation. fl:st 

Hita, good, beneficial. Akaranadi, not creating, etc. Do^a, 

imperfection, fault Prasaktib, result, consequence. 

21. If the other view be held that Jlva is the creator 
of the universe, then the result would be, that the creation would 
be liable to the objection that the Jlva creates intentionally that which 
is not beneficial to it—1.57. 


COMMENTABt 

, Those who hold the view that Jlva is the creator of the world must 
answer the objection : “Why does it create a world which is not beneficial 



Bhd8yn.\ I pAdA, IX ADHIKABAl^A, 8k 22. 261 

to it ?” If man creates the world, why does he create it fall of imperfec¬ 
tions, through which he suffers ? If man is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world, then he certainly would not 
create it such, which he knows would be painful to him, The world, 
therefore, is the creation of no man, because we find that it has the fault 
of not doing that which is beneficial to man ; on the contrary, doing 
that which is non-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 
therefore, is not the creation of any man. No wise and independent 
person is over seen to create his own prison-house, like the silk-worm, and 
after creating such a hou.se enter into it wilfully, to suffer all the miser¬ 
ies of confinement. Nor does any human being, being himself pure, 
would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of flesh, full of impurities ; and enters into a self-created 
world where he has no freedom of action. Nor has any one ever seen 
any Jiva to create the Cosmic matter called Pradhftna or the matter of 
the Buddhic and Abahkaric plan&s, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
brain of man reels in even contemplating the wonderful organism of this 
universe* Therefore, the theory that the world is man-made is wrong. 
On the other hand, it is God alone who is the Creator of the universe, and 
the objection why He has created the world full of imperfections while 
He Himself is perfect, will be answered later on. 

But an objector may say that if Brahman be the creator, then He also 
is liable to the objection of creating a world full of misery, and with 
great effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, and then entering into it, lives in 
it To this the author replies by the following Sdtra: 

s£tba q., 1. 22. 

a IIH n 1 II 

Adhikam, greater than the Jiva, Brahmarf js greater than the Jivai 
9 Tu, but Bheda, difference. Nirdefiftt, because of the pointing 

out 


22. But Brahman is greater than Jtva, because the scriptures 
declare His difference from the Jtva.—168. .* 
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COMMENTARr 

The word “But” sets aside the doubt above raised. Brahman is greater 
than man, because He possesses vast power and consequently is something 
infinitely superior to man. The entering of the Brahman into the world 
which He creates is no bondage to Brahman, while the entering of man 
into the world, if created by the man himself, is a cause of bondage of man. 
The difference between man and God is distinctly taught in the scriptures. 
Thus in the Mundaka Upani§ad (TIL, 1. 2) * 

j}?T ii 

Though seated on one and the same tree, the Jiva bewildered by the Divine Power 
sees not the Lord and so grieves. But when he sees the eternally worshipped Lord and 
His glory, as separate from himself, then he becomes free from grief (and fit for Mukti). 

This verse clearly shows the difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of great lordliness and 
glory. 

So also in the Gitfi (XV., 16 and 17 verses): 

Baffin jpift ii 

*fl II 

There are two sorts of Jivas in this world, the bound and the free; the bound 
are all these beings, and the free are those who rest in the Rock of ages. 

The Highest Purusa is verily Another, declared as the Supreme Self, He, who 
pervading all, sustaineth the three worlds, the indestructible Lord. 

Similarly, in the Vi§nu Purfina (Book I, Chap. II, Verses 16 & 24) : 

ft «iq; I qjRt gt aftytifl: i 

WR3^«Ji^^T5n?g nfturn?!; i ^ftr n 

fWi: «iTtftft I ftu I 

?rsj 5 |si ^ ftsi ^srafi^ii 

He who is higher than matter (Pradhfina), Jivas, manifested world and time, He is the 
highest Vispu, about whom the scriptures declare : “The wise see the highest pure form 
of that Lord Vispu.” Matter and Jiva are distinct frwn Vispu though they are also 
two aspects of Him, That aspect by which the Lord brings about the union of spirit with 
matter, at the time of creation, and their separation from each other during dissolution, 
is called Time. (Thus the supreme Vi§pu has four aspects, the root of matter called 
PracHifaa, the root of spirit called Puruja, the manifested univets? called Vyakts atfd the 
time called K41a). 
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Similarly, in the BhSgavata Parana : 

< 1 ^ 5^*1 

sf ?I?IWf«5r*JT 3f«<=5I^*w?T II 

This is the glory of the Lord, that His devotees, though plunged in all^filing matter, 
are not defiled by its contact, nor bound by her energies, because their mind is always 
refuged in the Lord. 

Moreover, in the sutra I., 2. 8 , it has been shown that the Lord 
though living in the world and in tlie Jtvas is not tainted by this contact 
Thus the Lord possessed of inconceivable and infinite power creates the 
world by His mere will, enters into it in order to sport in it and with 
it; and when it begins to decay. He destroys it and rejuvenates it just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint 

An objector says ; Man and God are, however, one in essence, the 
difference between them is that of degree alone, just as the difference 
between the space confined within a jar and the infinite space outside it 
Space is one and not different To this we reply, it cannot be so, because 
we do not admit that the supreme Brahman is liable to division or limita¬ 
tion like space (we cannot cut off a portion of Brahman and say,—the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the reflection of the moon in the water and the moon in Heaven. “Reflec¬ 
tion no doubt does not possess all the glory and the perfection of the 
original, and man being a reflection of God is lower than God, but essen-; 
tially the same.” But we do not admit this, because the Lord being fonnr 
less, it is impossible that there should be any reflection of Him. Reflec¬ 
tion can be of matter only, no one has ever seen the reflection of spirit 
The third illustration, given by the Advaitins, that of the king’s son, is also 
inapt A king’s son brought up among the shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 
and told him, ‘Thou art not a shepherd’s child but the son of the Mng.’ 
No sooner had he heard it than his delusion vanished and he realised his 
own greatness. Similarly, so long as man is overpowered by ignorance, he 
thinks himself man, but when knowledge comes, he knows that he is God. 
To this we reply, that God being one according to this theory, and man 
being essentially God, the delusion which a man is under must be the 
delusion which affects God, and thus it detracts from the Omniscience and 
Omnipotence of God. There existing no other being but God, the ignorance 
which makes man think himself separate from God, and a distinct indivi¬ 
duality, must be an ignorance indwelling in God Himself. 6tod ie thcui 
ml^ecl; to 4ekmCn aad iUttsion. .-> 
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SUTRA 1. 2S. 

II ’I n I II 

Afimftdivat, like stone, etc. ^ Cha, and. Tat of that 
wjwft: Annpapattih, impossibility. 

23. And as stones, etc., are not creators of the uni¬ 
verse, so the Jtvas, which are equally finite, have no power to 
create the world, for it is impossible that any Jtva should 
create the world, just as it is impossible for a piece of iron, 
wood, etc.—159. 

COMMENTARY 

The Jiva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a JIva to be the creator of the world out of himself. The Sruti 
also says that the Lord is the creator as the following text : 

iiryet: mwi 

“He is the ruler of all beings, He is within every body.” 

Similarly, Gita also says : 

O Aijtina, this Iswara, dwelling in the hearts of men, makes them work by His 
mysterious power, and causes them to revolve, as though mounted on a potter’s 
wheeL 

SUTRA II., 1. 24. 

II ^ I M II 

Gpasathhfira, completion, bringing to ah end. Dar^nfit, 

because of the seeing, u Na, not. Iti, thus. Chet, if. H IJa, pot 
K§ira-vat like milk. The word atj has the force of an instrumeh^l 
case here : See Sdtra of Pfipini, ^ gpw etc. ft Hi, because. 

24 If it be said that Jtva is the creator, because we 
see him bringing to conclusion many acts, we say it is not so, 
as is the case with the milk.—160. 

COMMENTARY 

, The Jiva is not perfectly inert like a piece of stone, etc., he has the 
pp^r of action, because we see him bringing to a finish any act that he 
commence. Nor is this agency of the Jiva.a delusion; ..because .there.'.w 
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nothing to show that the Jlva is not the real agent in the acts that he does. 
If it be said, let the Jtva be an agent, but he is an agent only subordintlte 
to the will of God, we reply, it" Is not so, for we have first to imagine a 
God, whom we do not see in the world, and next to add farther that he is 
the mover of all other sentient beings of the world; the theory, therefore, 
that God is the inciter of all souls to action is wrong, on account of its 
very clamsiness. Therefore, the Jlva himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the . case of milk. Because the Jlva has 
the power of agency only so far as the cow produces milk. The cow haS‘ 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the PrSna force that is primary agent 
in the production of milk, as says the Smyti, “It is the Prfina that 
changes the food into various humours of the body, such as chyle, milk, 
etc.” Similarly, though we see the Jlva producing some effect, yet he is 
not independent in his act. The primary agent is the supreme Lord. 
This will be further explained in Sfitra II., 3. 39, where it will be shown 
that the activity of every Jlva proceeds from the Highest Self as its 
cause. 

If it be said that we do not see the hand of God in the acts of men, 
to this the author answers by the next Sdtra. 

SUTRA n., 1. 25. 

^ II ^ I n xs( II 

Deva-fidi-vat, like devas and the rest. The word Vat has the 
force of sixth case here. »fir Iti, thus. Another reading is ’gPt Api, ‘also,’ 
Loke, in the world. 

25. God, though invisible, is the creator of the world, 
just as the devas, though invisible, are seen to work in the 
world—161. 


COMMENTARY 

Devas like ludra, etc., are not visible, yet we see their activities in 
the world, such as the production of rain, etc. Similarly, God though not 
perceptible in the world, is the unseen creator of it 

The author now gives another reason to show the absurdity of 
holding any Jtva to be the author of the universe. 


m P'EDlNtA-sdTBAS. U AJDHyXyA. [Oovinda 

sAtra. ti., 1. 26. 

II ^ I n ’I? II 

tffW Krtsna, entire, complete, Prasaktilj, employment, activity, 

Niravayavatva, without form, without members, indivisible, without 
parts. <1*^ Sabda, text Vyfikopalj, contradiction, violation, stultifi¬ 

cation. ^ va, or. 

26. Either the Jtva is entirely absorbed in every activity, 
or else , there would be a violation of the text that Jiva is without 
parts.—162. 

COMMENrART 

He who holds the theory that the Jiva is the creator, must accept the 
conclusion that inasmuch as the Jiva is without parte, its entire self 

is present in every act. But this cannot be said, because in raising a 
light thing like grass, etc., we do not see the employment of the entire 

force of the Jiva. When the Jiva puts his entire self into any action, 
all his power is manifested therein. As in raising a heavy stone, the 
Jiva puts in all liis power, but he does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jiva is not active but only a portion 
of it. Because it is an admitted fact, that Jiva is partless. Therefore, 

we cannot say that the entire Jiva is present in the act of raising a stone, 
but only a portion of it is present in raising a straw. You may say, 
where is the harm if you admit that the Jiva has parte. To this we 

reply that then you will bo stultifying all those texts of the scripture 
which declare that the Jiva is without parte, as for example : 

This self is atomic and is to be known by mind alone in which the chief Pripa has 
completely withdrawn his five-fold activities. The mind of all beings is entirely inter¬ 
woven by these five Prinas and is consequently never quiet. But when the mind is 
perfectly pure, then the soul manifests its powers. 

Thus the soul is atomic and consequently partless. As regards 

those texts which say that the world is produced by the Jiva, we have 
already explained that the word Jiva there does not mean the individual 
soul, but the living Lord. Therefore, the theory that the Jiva is the creator 
of the world is untenable. 

Now we shall consider whether the above two objections apply 
to tiie agency of Brahman. The objector may say that Brahman is also 
entire and indivisible, therefore, if in all acts He puts Himself in His 
entirety than in raising a straw, etc.. He will employ His entire powers, 

but that is not possible, because it is done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion of His power. 
On Wie other hand, if He puts in only a portion of His power in any 
activity, then there is violence done to those texts which declare Brahman 
to be partless and actionless. 

Thus the same two objections apply in the case of Brahman being 
the agent, as in the case of the Jiva. To this the author replies. 

sCtra ii., 1. 27. 

^ II H I ^ I II 

Sruteb, from the scripture, on account of revelation. 3 Tu, but. 
Tr»x Snbda, word. Kovelation. Mdlatvat, because of the root. 

27. But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the Word of 
God alone is the root from which we learn anything about these 
transcendental subjects.—163. 


COMMESTARV 

The word “Tu” removes the above doubt. The word “not” is under¬ 
stood in this Sd*ra, and is to be drawn from II., 1. 24. In the case of 
Brahman being the agent, the above imperfections do not apply. Why 
do we say so, because the scripture declares it to bo so, such as : Brah¬ 
man is transcendental, inconceivable, pure knowledge and yet H) has a 
form. He is possessed of knowledge; and though He is one. He is mani¬ 
fold also, and though He is partless. He has parts, and though He is im- 
measureable. Ho is yet measured. He is the creator of all, yet unmodified 
HimselL Similarly, in the Mundaka Upanigad, III., 1. 7. 

fftrgft aftfifsaV ^ f^ftd 3fT3ii»!: ii • ii 

The Lord shinoB forth bb great, divine and inconceivable. He appears as smaller 
than the snaall) st, He is far off as well as near, and to the discerning, He is verily here 
in the cavity of the heart. 

Tliis text a’so shows the paradoxical and transcendental powers of 
Brahman. Similarly, another text says; Lord Govinda is without parts, 
is one. His form is mere existence, intelligence and bliss. While another 
text says: He has a crown of peacock hair, has a very pleasant form and 
unobstiuctcd intelligence. In the Gopftla Upani^ad we read, though one 
He shines forth as many. In the Mftpdukya XJpani^ad, we find Him 
described as partless and yet having parts, 
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f6i%> gPsi: 3i?i: I H g%- 

sm: I 

He who knows the Lord as partless and yet full of infinity of parts, as the destroyer 
of all false knowledge and blissful, is verily a sage and no one else ; he is verily a sage 
arid no one else. 

Similarly, in the Kathopanisad 'll, 20) we find Hina described as 
measured though immcasureable : 

^l?fl^l 55 33!f% mfd 6^5: I 

tRrqV II II 

Sitting He goes afar, resting He moves everywhere, who other than my Self is able 
to know that God who is the dispenser of pleasure and pain, 

Se also % Veda, 10, 81. 3, (Svet. Up., HI., 3) says : 

fsi^a.'l^ei fwcfl go) ^rp?f 

smRr HifiWuigjft gT.: ii ? ii 

That one God, having His eyes. His face. His arms, and His feet in every place, when 
producing heaven and earth, forges them together with His arras and His wings. 

So-also in Svetasvatara Dpani.sad, IV., 17 : 

w HfiffiT ’sv swTflf I fxr jihIti ^ n=tf3t- 

II II 

This God is the creator of all, is the Highest Self, He is always present in the hearts 
.of men, with heart of love and the mind concentrated, the wise who know Him verily 
become immortal. 

?r ti:ra?.T5i> girft q: I 5WR%5ttr>irfi§'JUT: 

II tt II 

He is the creator of all. He is the heart of all, the source of Stman, the Omnis¬ 
cient, the Creator of lime, possessed of all auspicious attributes and knowing all. 
Be is the Lord of all matter and spirits. He is the Lord of all Gunas, He is the cause of 
transraigratory existence and release, bondage and freedom. 

So also in VI., 19 : 

r^?.5f fiBsssrirg i 5j^?q'afjiaprr.7jj; n n 

He is partless and aclionlcss, pure and taintless, all peace. He is the supreme bridge 
of immortality. He is like fire that remains when the fuel is all burnt. 

These texts of SvetSfivatara Upaui.sad show very distinctly the pos¬ 

session by the Lord of powers which appear to us self-contradictory, and 
hence impossible. But in matters transcendental, we are to be guided 
by scripture and not by our mere reasoning. 
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But, says an objector, are wo to renounce our reason in favour of 
scripfure, when there is pure contradiction, such as the asserlion, the tire 
lias drenched tlie cloth ? Is not such a statement a logical absurdity ? 
To tliis the Siitra replies, “Sabda-raiilatvdt.” The knowledge of Brahman 
and His attributes being founded ou the scripture, and tlie sciipture alone, 
we have no right to say that the serriptures are illogical, if they describe 
Ood as having attributes which are paradoxical. Tliese inconceivable 
attiibutes must be accepted by us with regard to Brahman, becaaso the 
only proof of Brahman is the word alone. Nor is it so mysterious altogether. 
We see some distant analogy of it in the inconceivable powers of certain 
gera.s and charms to produce magical effects. Because a thing is inexplicable 
or inconceivable, there is no reason to hold it impossible. 

To sum up : There arc three sorts of proofs, namely : sensuous 
iPratyaksa), inferential (Anurnana) and scriptural authoiity or the w'ord of 
God (Sabda). In the case of the first two kinds of knowledge, there is alw-ays 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or disc iso of the 
senses. A man may see a person stHiding in front of him, or the cut off 
head of Chitra, while as a matter of fact tliis nny be all duo to pure 
hypnotism. Thus ‘Pratyaksa” or sense-knowledge is not always absolutely 
reliable. Simdarly, the knowledge based upon inference is also liible to error. 
Ordinarily, the proposition is true when we say, ‘There is no smoko without 
fire but in some cases, the person would not be justified in interring the 
existence of fire from mere smoke. A groat fire, when quenched by water, 

gives rise to a large amount of smoke, a person seeing such smoko and 

suffering from cold may go to the place whore that smoke is rising from, 
but will bo disappointei when he sees there cliarred coals and no firo. 
Thus inference is also liable to error. The only proof whicli is free from 
all these possibilities of errors is the word, whether it is the word of God 
as recorded in the scripture or the word of an in.spired sage called Apta 
or the perfect, or the word of a person who is competent and honest ' 
Thus the statements s “Tliere is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans” are always true. The word not 
only corroborates perception and reason, it is sometimes independent 

of both, and often declares that which neither reison nor perception 

can ever tell us. Thus a man who has been once deceived by seeing an • 
illusory decapitated head may take a real decapitated head to be an illusion. ■ 
But when he is told, from the voice of siletice, that it is a real liead and not 

an illusion, his ignorance is removed and he gets true knowledge. So also . 

a traveller suffering from cold, may be running towards the place where 
smoke is rising, thinking that he will find relief there. But-a person who : 

knows the real nature of that, smpke, may save him. frqm 4isappQintm.e0tfc; 
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by saying, “Do not go there, there is no fire, smoke is rising from the fire 
that has just been quenched by the rains.” 

The word as an instrument of proof supports and corroborates per¬ 
ception and inference. Thus a man may have a jowul necklace on his 

throat, but having forgotten it may be searching it everywhere. But when 
he is told, “Thou hast the necklace on thy throat;” he is saved all further 
Irouble and anxiety. So also the word is the only means of knowing 

things which cannot be known either by perception or reason, or at least, 

which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the experts in that department 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means 
of knowledge, than our own perception or reason. In worldly matters, 

the word is admittedly superior in its probative force to perception and 

reason. Much more is it so in matters other-worldly, where we have to 

d< pend on the testimony of seers and saints, and the higheot testimony of 
all, the word of God or Scripture. As says the Sruti : 

“The non-knower of Vedas can never think even of the Supreme.” 
Therefore, tlie sciipture being self-proved, is not open to any objections, 

SUTRA IL, II. 28. 

^ ^ II H M I II 

wTfRfir Atmani, in the Self, in the Lord. ^ Cha, and. Evam, thus. 

Vjchitrfll), manifold, variegated. ^ Cha, and. ft Hi, because. 

28. And thus is the power of the Self, because mani¬ 
fold objects are seen (to be produced from the tree of all 

desires).—164. 


COMMESTABT 

As from the Tree-of-all-desires or from the philosopher’s stone pos¬ 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, horses, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly, is the power 
of the Atman, the Lord of all, the Supreme Visqu, who gives rise to Devas, 
men, and lower beings. If we can believe, on the authority of scriptures, 
in the wonderful powers of the Tree-of-all-desires, or in the philosopher’s 
stone, why should we not believe, on the same authority, in the mysterious 
powers of the Ix)rd ? It is scripture alone that gives os any information 
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of the existence of these mysterioas things. We dj not q lestion, when 
animals c 'ine out of the Tree-of-all-desires, whether they are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree ha< power to produce any particular animal. We see anJ mark the 
rtsult, and leave the thing as a mystery, admitting t*mt tliere is no scope 
for reasoning here. Similarly, is the case with the Lord in His creative 
agency. We should not question whether the Lord is active in His en¬ 
tirety in any paiticular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “Atmani” is exhibited in the locative case in the sutra 
in order to show that the Self is the recepticle or support of ad effects. 
The second “Cha” is in order to indicate that when sucli wonderful tilings 
are believed by us as the existence of the Tree-ot-all-desires, or the phi’o- 
sopher's stone, why should we hesitate to believe in the niystei-ious power 
of the Lord? 'Iho word “Hi” implies that the facts above mentioned are 
well known in all these Puriinas, etc. Iherefore, the conclusion is that the 
theory that Brahman is the agent of crea’ion, is more reasonable than the 
theory of any Jiva being such agent. The next Siitra strengthens this 
view. 


SLTUA II. 1. 29. 

II I n ^5. II 

Svapakse, in one’s own view, in the opponent’s theory that the 
Jiva is the creative agent Dosfit, because of the defect of imperfections 
^ Cha, and, 

29. And because all these objections are sirailarily 
applicable to your view also, therefore, it is not to be accept¬ 
ed.—165 


COMMESTART 

The objection raised by you to our theory equally applies to your 

theory also. If Jiva is the creative agent, does he create with his entire 

energy or a portion of his energy? In the case of Brahman, the objection 
has been answered by us already, but in the case of Jiva being the agent, 
there is no possibility of getting out of the difficulty. 

Now the author raises auother objection and answers it The doubt 

arises whether Brahman shows any partiality to any Jiva, and, if so, whether 
it is possible for such a Brahmau to be the creator. The text says 
Brahman is pure truth, knowledge and infinity. He is more being, etc. 

In these texts we do not find any energy attributed to Him. It is seen 
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that beings possessed of energy or power (iSalcti) have only the capa¬ 
city to produce wonderful results, such as a carpenter and others. A man 
may have the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 
answers: 

SUTRA II., 1. 30. 

^ IM I n II 

Sarva, all, all powers. UpetA endowed with, possessed with. 

This is a word formed with the affi-x “Tech.” The crude form is “Upeti'.” 

Cha, and, alone, f.n Tat, that, the possession of such power, Dai^a- 

nat, because it is seen. 

30. The Lord alone is possessed of all poAVors, because it is so seen 
in the text.—166. 


COMJIESTAKT 

The supreme iSelf alone is endowed with all sorts of energies (Sakti). 
Because we find Vedic texts to that effect: 

Sveta^vatara Upanisad, I. 3: 

wgTR)52jfirft8?5r^: ii ^ ii 

They, immersed in meditation, saw the self-energy of the God, concealed in its own 
qualities. Who one alone pervades and presides over all other causes, such as time, 
nature, destiny, etc. 

So also iSvet. Up., IV. I.; 

u u sfi ii 

He who, one and without any colour, creates many colours through His manifold 
powers, and who places in them all beneficial objects with His purimses hidden, who at the 
time of Pralaya withdraws within Himself the whole universe. May He endow us with 
good understanding. 

50 also SvetA^vatara Upanisad, VI., 8: 

51 aftj q5i*4 ^ SI agr ( <ICT»=J| iJAiir 

^TSlftsfeqi II C M 

There is no effect and no cause known of Him. no one is seen like unto Him or better. 
His high power is revealed as manifold, as essential, and so His knowledge, forc^ and 
action. 

Similarly, in the Sm^ti we find Him described as possessing powers 
of various sorts; such as Visnu Sakti is said to be the highest. 

No doubt these powers are all inconceivable as says the Smyti: 
He is without hands and feet, His power is inconceivable. He is the Lord, 
of Self, not to be found by reasoning, and, possessed of .thousands of 
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powers. Therefore, it follows that Brahman is the agent in the act of 
creation, etc., because of His being endowed with infinite and inconceiv¬ 
able powers. The texts declaring that Brahman is the true knowledge, 
bliss, etc, reveal His essential nature, while, on the other liand, the texts like 
DevStma Sakti etc., of the SvetSAvatara TJpanisad, declare His manifold powers. 
Consequently, the nature of Brahman is one which is endowed with 
poweis Therefore, in the texts “He willed, etc.,” “He saw, etc,” we find 
Him possessed of the power of volition (Saiikalpa) and ttie rest Both 
sorts of texts—those declaring Brahman to be mere knowledge, e.vistenco, 
bliss, etc. and those declaring Him as willing, thinking and creating, etc., 
—are of equal validity and authority, because both are Srutis and there is 
no difference in them as such. 

The author raises another objection and answers it again. 

Ohjection: Brahman cannot be the creator or agent, because He 
has no sense organ.s. Though Devas and others are possessed of powers, 
yet they are seen to be active agents in creation because they have got 
sense organs and not because they have got merely powers. But Brahman 
is without sense organs, how can He be capable of world activity ? Even 
the same SvetS^vatra Upanisad, (III., 19) that you have quoted, to prove the 
possession of all powers by Brahman, declares definitely that He has no sense 
organs: 

swh) usin') i ^ ^ n- 

ii u ii 

He Bees without eyes, He hears without ears, without hands and feet He hastens 
and grasps. He knows whatever is knowable, but of him there is no knower; they declare 
Him to be the first, and the mighty person. 

To this objection the author replies : 

SOTRi II., 1. 31. 

ml > I ^ ni 

Vikaranatvfit, on account of the absence (Yi) of instruments 
(Karana) of action and perception, that is, on account of the absence of sense 
organs, n Na, not Iti, thus. Ohet if. Tat, that that objection. 

Uktam, explained or answered. 

31. If it be objected that Brahman cannot be the agent of creation, 
because He does not possess sense organs, then we reply that this 
objection has already been met by the scripture itself.—167. 

COIIUEXTAKY 

The objection that Brahman cannot be the agent because He has 
no sense organs, is answered by the very text of the Upanifad quoted iiy 
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you to show that He possesses no sense organs. The three verses of 
Svet86vatara Upanisad are given below in order to understand the 
context (SvetfiSvatara Upanisad, VI, Verso 7 to 9); 

qRf qdlJiT 'wi ^4 n «n 

ST ^ f4«iV H era fTfr^^:gf«(Kai 

<ni?!i =q ii = u 

51 aer qi&x qfdcfts vflV se %f^ ^q =q ac*r f^jp^i 

mm qRqnfwfqqt sf =srie:ji ^f^rsfirai ^ =qrftq: ii t n 

We know that God who ia the adorable Lord of all the worlds, who is the highest Lord 
of all lords, who is the highest God of all gods, who is the Master of masters and who is 
Grealer than the great one (Prakrti)—7. 

Of him there e-vists no (Prikrtik) body, nor sense organs, nor such activity. There 
is no one equal to Him nor superior. His power is seen to be the highest, and is sung to 
be manifold—the natural powers consisting of knowledge, force and activity -8. 

There is no master over Him in this world, nor any ruler of Him. Nor is there any 
mark by which He can be known. He is the great cause, the Lord of the lords of the 
senses, there is no father of Hina, nor any lord over Him—9. 

Nofe: The Logoi like Rndra, Brahma, etc., are called Lords or Isvaraa ; Indras. etc., 
are called Devatds or Gods ; Daksa and other Prajitpatis are called Mastere or Patis. These 
are the various classes of divine hierarchies.—The powers of the Lord are threefold, called 
Jn^nasakti, Balasakti, and Kriyi-sakti. They are innate or Sv£bh8vikt. “There is no 
mark of Him’’ means, there is nothing in this world by which His existence and powers 
can be inferred, they are known only through revelation. 

Though in tho verse beginning with “He has neither hands nor feet, 
etc.,” it was mentioned that the Great Spirit did every act without the 
instrumentality of sense organs, yet the present verses clear up any 
doubt that might have remained, as to how there can be any activity 
without sense organs. This being is cal'ed Purusj un-Hahilntam, the 
Great Spirit, because Ho is tho Ruler of all spirits. When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Piftk^fik matter, nor are His sense organs of the same. Conse¬ 
quently, His activity is not Prfikrtik but super-Prkkftilc. When, therefore, 
the Sruti sayv, “Ho has no KSrya, it only denies such physical activity, 
because He certainly does possess activity of the highest order, as He is 
endowed with Parfiiiakti. That Sakti or power is natural to Him and 
hence it is called Svgbhftvikt In fact, it is the veiy essence of His Self. 
It is due to this Parfi^akti, this Svftbhftviki ^akti, that He manifests His three¬ 
fold powers, namely, tliat of Jnftna, Bala and Kriyft—Knowledge, Force 
and Activity. Since no one possesses this transcendental attribute, this 
Parfl4akti, therefore, no one is equal to Him, It follows from this that 


Bhd^a.^ 1 PlbA, IX ADHI^ABAJ^A, Su. 32. 266 

no one can be superior to Him. So also, though Ho is devoid of Praky- 

tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence there is possibility of activity in Him. 

Others say, the above text about His grasping without hands and 
hastening without feet, etc., does not prohibit the possession by Him of 

the sense organs. It only prohibits the exclusive use of a particular 
organ, for a particular purpose. Ordinary beings grasp only through the 
hand, and can run with the feet. But with the Lord there is no such res¬ 
triction as regards the sense organs ; with Him every organ is capable of 
being used for the purposes of every other organ. In fact, the same 
Upani§ad further on says that all His organs are universal in their 

activity. It says: 

RreRtil un 

His hand and feet are everywhere, so also His eyes, head and mouth; He hears 
everything in the universe, because His ears are everywhere. He exists enveloping this 
all. 

So also in tho BhSgavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last Avatfira of Sri Kv§na, at tho time of forest-picnic, in Bfnddvana, 
among His companions of boyhood. In this view of the above verses, the 
word “Kfiryam” should be explained as “to be accomplished.” In other 
words, when the Sruti says there is no “Kfirya” for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
fulL In this interpretation the word “Karana” or sense organs may be 
explained as something to be laid down, something to be done. The rest 
is the same as in the first explanation* 

In the next Sutra, the question is raised, whether Brahman has any 
motive to create the universe. The prima facie view is that He has no 
motive, because He is perfect and this view is set forth in the next 
Sfitra. 


SUTEA II., 1. 32. 

II ^ M I II 

*1 Na, not Prayojanavattvftt, being endowed with a 

motive. 

32. The Lord has no inclination towards creation, because 
has no motive.—168. 

34 
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OOMMENTART 

The word “Na” is understood in this SAtra from the last one. The 
word “Na-prayojana-vattvat" is a corapou id word meaning “because 
being motiveless.” The usual form would have been “A-prayojana-vattvat.” 
The Lord can have no urging towards creation, because being perfect, 
He has no motive to create. In the world, every activity is seen to exist 
on a motive beneficial either for one’s own-self, or for the sake of 
another. The motive beneficial to His own self, cannot exist in the case 
of the Lord, because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because the creation evidently is for the sake of 
punishing the Jivas, and making them suffer the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring Jtvas for their misdeeds. And no one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. 

This objection is answered in the next SAtra. 

sCtha n., 1. 33. 

II "I I n II 

Lokavat, as in the world, as in an ordinary life. 3 Tu, but, 
Tdtt, sport, play. Kaivalyara, merely. 

33. The motive of the Lord in creating the world is mere 
«port..pDly, as we see in ordinary life.—169. 

COMMENTABY 

The word “Tu” removes the above doubt. Though all-full and 
desiring nothing, yet the motive which prompts tho Lord towards the 
creation of this wonderful world is mere sport only, and has no object 
beneficial to Him in view. As in ordinary life, men full of cheerfulness, 
when awakening from sound sleep, begin to dance about without any 
object, but from mere exuberance of spirit, such is the case with the Lord. 
This Lilft or the sport of the Lord is natural to Him, because He is full of 
self-bliss. As says the f7pani§ad (KArikA) : 

*fhn4 i 

wuigtsqurawueq ii 

Some think that the creation is for the sake of enjoyment (of the Creator), while 
others tlunk that it is for the sake of recreation, (to shake off the lethargy of the Pralaya 
sleep or the ennui of the solitade of Pralaya). This (act of creation) of God is His nature 
(without any motive). What motive can there be for one who has all His desires satisfied 7 
-(Ittn., Up., I, 9.). 
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To the same effect is the Sm^ti (NSi^ya^a Samhiti): 

far: ( 

g^r 'ucjutoht: ?g: f^g ereqifesiifJTSi: ii 

The creation, etc., of Hari does not depend on any motive. He does so out of sheer 
joy, as the drunkard dances through frenzy. He who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got all their desires fulfilled through Him, What 
unfulfilled desire can there be in the case of the Lord who is the Self of the universe t 

Bat a man intoxicated with drink has no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard ? 
For then. He would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive through the mere exuber¬ 
ance of spirit and sheer joyfulness of life; such is the case with Brahman. 
The Advaitins explain the words “as we see in ordinary life” by the well- 
known example of respiration that goes on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy, however, is open 
to the objection that that Lord is subject to deep sleep and loses consciousness, 
as man does. The example given by the Vi^i§tadvaitins is that of a prince 
who amuses himself without any motive, at the game of balls. This annt 
logy, however, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gets some pleasure by the play. 


Adhikarana X .— The Lord is neither partial nor cruel. 

The author again raises an objection and then goes on to remove 
the doubt. The theory, that Brahman is the Creator, is open to the objec¬ 
tion that the Lord is either partial or cruel; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel nor partial. How can then such a Lord be the Creator? To 
this objection the author answers by the following Sfltra: 

sniBA u., 1. 34 

^ fl«lT II ’I I n II 

Vaigamya, inequality, partiality. Nairghpnyena, craelty. 

^ Na, not. SftpeksBtvftt, because the creation depends upon the 

Karma of creatures, because of having regard to Karma. fPfT; Tatht» 

Hi, because, Daniayati, the scripture declares. 
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34. There exist no partiality and cruelty in the Lord, because the 
pleasure and pain, suffered by beings, has regard to their Karmas, and 
so also the scriptures declare.—170. 

COMMENTARY 

la Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own Karmas, and the Lord 
creates the environment, in which the creatures are placed, with the strictest 
regard to such Karma. The proof of this is the scripture itself. For in the 
KnuSitak! Upanisad, III., 8, we find the following : 

, w eig u u ggegit i 

For He makes him whom He wishes to lead up from these worlds do a good deed, 
according to the tendencies created by his past Karmas, and the same makes him whom 
He wishes to lead down from these worlds, do a bad deed according to bad tendencies 
generated by the past Karmas. 

Note Every act of man is really done under the will of the Lord. A man can do a 
good or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord is not capricious and lawless. The man who has done good Karmas 
in the past, gets further energy from the Lord to do better Karmas in this life, and thus 
rise higher. It is in this way only that the Lord makes him whom He wishes to lead up 
from these worlds do a good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jtva. 

Jivas get the condition of Deva-hood through the will of the Lord, 
similarly they get the condition of the denizens of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering and the 
enjoyment of the Jivas. But this will of the Lord has always regard to the 
Karma of the Jtva. 


sCtba II., 1. 35. 

^ II X M I 11 

sf Na, not Karma, karman, actions, acts of the Jivas. 'T^TPiRf 
Avibhftgfit because of non-distinction. Iti, thus. Chet, if. ^ Na, 
not Anftditvftt, because of beginninglessness. 

35. (The theory of Karma) cannot (explain the inequality and 
cruelty seen in this universe, because when the creation first started) 
tl.ere was no distinction (of souls and consequently) of Karmas. This 
(objection, however,) is not valid, because there is no beginning of 
creation.—171. 
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COMSIENTARY 

An objector may say, your theory of Karma only pushes the diEBculty 
one step back. No doubt, it explains to some extent the inequalities and 
sufferings of Jivas in their present life. They may be the results of acts 
done in the past life. But since in the beginning of creation, there were no 
Jivas, nor were their acts, they must have been created with inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would have been different. The Sruti also 
says, “The Being or the God (Sat) alone existed in the beginning, one only 
without a second” (ChhSndogya, VI. 1.) This shows that when the creati'^n 
started, there were no Karmas or Jivas, distinguishable from Brahman He 
alone existed, all in all. To this objection, raised in the first half of the 
Sutra, the next half gives the answer, by saying ‘this is not so because of 
the beginninglessness.’ The Karmas and the Jivas are beginniiigless, just 
like Brahman, and this is the theory adopted by the author. Thus there 
is no fault, because every subsequent Karma is motived by the tendencies 
generated by the past Karmas. In Pralaya, the Karmas, good or bad, done 
by the Jivas, are not absolutely destroyed. The next Kalpa is conditioned 
by the Karmas of the past. So also in the Bhavi§ya Purfina : 

The Lord Vi^pu makes the Jivas do good or bad deeds in accordance with their past 
Karmas, nor is there any conflict in this position, because the Karmas have no beginning. 

If you say that Karmas being beginningless, the theory is tainted 
with the fault of regressus in infinitum, we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point Is the seed first or the tree ? Nor is it any objection that 
God being bound to create according to the Karmas of the Souls, loses His 
independence. The Lord certainly is independent but He is not capricious 
and whimsical. Had He created the world with perfect disregard to the 
karmas of the Jtvas, He might have proved His omnipotence to some minds, 
but to the majority. His act would have appeared capricious and cruel 
In fact the authorities clearly show that the substance and Karma and time 
are equally co-eternal with the Lord, and He creates the universe, with a 
full regard to all these three. It is not only the Karma that conditions the 
universe, but the substance (or the matter stuff), and time are also impor¬ 
tant factors in creation. Of course, these three are subordinate to t^vara, 
but He never disregards their existence in His act of creation. The Lord 
is not partial or cruel, or wanting in omnipotence. In fact, the theory of 
Karman and the beginninglessness of creation reconcile all the difficulties. 
You cannot say that this theory is open to the same objection as the theory 
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of specific creation. You cannot say it is the falling of the smugglers un¬ 
wittingly into the hands of the tax-collectors. 

JVbfe.'^-Certain merchantg, in order to evade customa 'duties, went by a roundabout 
way, to avoid the customs bouse. In the dark night, they missed their way, and after 
wandering for some time, they took shelter in a roadside house. In the morning, it was 
found that the house in which they had taken shelter, was the customs house which the 
; traders were trying to avoid. Thus they had not only to pay the tax, but were punished also 
for trying to cheat the customs. This maxim is called “Morning in the customs housa” 

Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Lord is not bound to regard the Karmas, because He is indepen¬ 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same diflBculty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
have created a world all full of joy, and with complete disregard to the 
Karma of the Jivas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not be a creditable attri¬ 
bute of the Lord. Therefore, His creation of a woild with perfect regard 
to the Karma of the Jivas, .and to time and substance, does not detract 
from His omnipotence. But it rpther shows forth His great wisdom and 
compassion. Though He can act against all the laws of matter, spirit and 
Karma, yet He is not doing so, and His making the Jivas act in accordance 
with the tendencies generated by their beginningless Karma, is a matter for 
His glory, and not an instance of His partiality. 


Adhikarana XI.—The grace of ihe Lord is not partiality. 

In the previous Sutras, it has been shown that Brahman is neither 
partial not cruel. Now is taken up the question, whether the Lord by 
showing special grace to his devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
The doubt therefore arises :—Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord ? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devoured by the beast This objection the author 
answers by saying that it is not so. 
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sOtha n., 1. 36. 

=qfSC|q5|Vq% ^ II ^ M I II 

3^«irr TJpa-padyate, it is proved to exist, it is reasonable that it should 
bo so. Cha, and. Upalabhyate, is found (in the scripture). ^ 

Cha, and. 

36. Such partiality to His devotees is reasonable in the 

Lord, and is observed also in the scriptures.—172. 

COMMUKtAHY 

The special grace shown by the Lord to His devotees is no doubt 
“partiality” but the Lord, the kind lover of His devotees, has such 
“partiality,” and it is reasonable that it should be so. It is the natural, 
inherent power of the Lord, to show forth His grace on those who have 
Bhakti, and devotion for him. This special grace is not an arbitrary 
functioning of the Lord’s will, but it also has regard to the factor of 
Bhakti or devotion in the Jlva to whom such special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of “partiality” to His devotees, instead of being a fault in the 
Lord has been praised in the scriptures as adding to His glory. For the 
scripture says that this is the highest jewel among the perfections of the 
Lord, this grace on His devotees. If the Lord had not this quality of showing 
special grace, then all His other attributes, however great, would not have 
been attractive to mankind, and would not have evoked devotion and love 
towards Him. This shows the reasonableness of the existence ;of this 
“partiality” in the Lord. 

Not only is this reasonable, but the revelation and the tradition also 
declare it: 

’Tiwi ftf# II \ II 

This Self cannot be gained by dissertations (devoid of devotion), nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Self chooses. To 
him this Self reveals His form.—(Mup4*ka Upani§ad III. II. 3). 

fiwl ft ^ JW fiw: II 

Of these, the wise, constantly harmonised, worshipping the one, is the best; I- am 
supremely dear to the wise, and 'he is dear to me.—(GltS, VII. 17.) 

«i^^ »» ^ fttr: I 

5| g *lt *WWT % ?»5 ’«ewil 




VEi)XNTA-8tTMS. It ADHtAtA [Oovinda 

The same am 1 to all beings; there is none hateful to Me nor dear. They verily who 
worship Me with devotion, they are in Me, and I also in them—(Qttd, IX. 29) 

ft ?l: II 

Even if the most sinful worship Me with undivided heart, he too must be accounted 
righteous, for he hath complete faith in Me—(Gttd, IX. 30) 

flftsTPftft !i ii 

Speedily he becomsth virtuous (his sins being all destroyed) and desists from his evil 
ways, and attains to eternal peace. O Kaunteya, know thou for certain, that My devotee 
perisheth never. (Gltd, IX. 31.) 

.SUTRA II., 1. 37. 

II ^ n I II 

W Sarva, all. ^ Dharma, attributes, qualities. TJpapattel), 

because of the reasonableness, because of being proved ^ Oha, and. 

37. And becau.se it is proved that all attributes are 
present in Brahman, however conflicting they may be with 
each other, -therefore He is just to all, and “partial” to His 
devotees.—173. 


COMMENTARY 

It has been proved above, that in the supreme Lord, whose essential 
nature is inconceivable, there exist all attributes and qualities, whether 
harmonious in themselves or self-contradictory. It follows that along with 
His perfect justice and equality. He has this attribute of showing favour 
and “partiality” to His devotees. The wise, therefore, do not find any greater 
difficulty in reconciling the existence of these two heterogeneous attributes 

in Him, than in any other similar pair of attributes which are opposite 

to each other, and which still exist in him. For example. He is essentially 
all-knowledge, and yet possessing knowledge; He is essentially formless and 
colourless, and yet possessing the most ravishing form that enchants the 
heart of His devotees ; similarly, though He is perfectly just and equal 

to all, yet he does show favour and special grace to His devotees. Not 
only the pair of opposites exist in him, but all harmonious attributes also 
are to be found in him; such as He is forgiving, kind, compassionate and 
merciful to all. Tlie Sm^ti also says to the same effect (Efirma 

Purapa): 

fwift ^fti» II 
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The Lord is described as possessing self-contradictory and opposite attributes, 
because He has supreme power. Though He has these attributes, yet no evil or false¬ 
hood should ever be attributed to Him. On the contrary, all these conflicting attributes 
should be reconciled with each other so far as possible. 

Thus it has been proved that the Lord, though equal to all, is yet 
the friend of His devotees. 

Here ends the first Pflda, of the second Adhyfiya of tho Vedanta 
Scltras and the Govinda Bhfl^ya. 



SECONt) ADHYATA 

Second Paoa. 

Jj: I 

ftfw 3¥f?jRwT iwu^sroiia 

t salute VySsa, called also Kf^na, the islaaJ-boni, who has removed 
with the sharp edge of the sword of his reason, the thorny bashes of the 
heterodox systems, like the SSiikiiya and the rest, and who has thus 
made this world a plain ground for the Lord Kr^na to play upon. 

Note; rhe S£i\khya author Kapila, as well as the Buddhists and Jainas, maintains that 
the world is without any God. Kapila says that the world originates from matter 
(FradbAna). The Buddhists maintain that atoms are the cause of creation. The Jainas 
bold the same view. A class of Buddhists hold the view that the whole world is void, 
while all three are united in the view that there is no Creator of the world in the sense of 
a conscious and intelligent being. Philosophers like Kapdda (the Author of Yaigesika Sdtras) 
and Patanjali appear to have admitted the existence of a God, but practically they are as 
atheistic in their tendencies as the Sddkhyas and the rest, because they do not admit the 
God as taught in the Vedas. VyUsa, seeing this world full of the thorns of the false 
philosophies of Kapila and the rest, and finding it impossible that the Lord should tread 
this earth with His soft feet and be not pierced with the thorns, prepared the way for 
His coming, by cutting away these wild growths, with the sword of his sharp reasoning. 
The Lord K^pa manifested Himself, after the world was prepared for His coming, by 
the Veddnta teaching of Vydsa. 


Adhikaranct, 1. Pradh&na is not the cause of the world. 

In the first Pfida of the second Adbyfiya, the author has answered 
the objections raised by his opponents to the system propounded in his 
Sfitras. He had been on the defensive in the last chapter. Now he takes 
up an aggressive attitude* and attacks the position of his opponents and 
refutes their systems by proving the uncritical and unphilosophical 
nature of their doctrines. This was necessary in order to protect the 
weak-minded from going a'tray, and from abandoning the ancient high¬ 
way of the Vedas, and from being attracted by the fallacious arguments 
of these plausible systems, and wandering in the pleasant labyrinths of 
these philosophers, and thus losing their way and getting destroyed. 
The author first takes up the Sftnkhya system and refutes it. 

The Sftnkhya professor Kapila has made a collection of Sfitras in 
which he has enumerated various Tattvas or primeval principles or elements 
of creation. According to him, Prakrti is the name given to the original 
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root of matter, and it is defined by him as the state of equilibrium of the 
three attributes of matter, namely, Sattva or riiythm, Rajas or activity, and 
Tamas or inertia. From this Prakjti conies out Mahat, the Great Principle, 
from Mahat proceeds AhahkSra, from AhftukSra the five Tanmatras, the 

two sorts of senses (the cognitive senses and the senses of action) and the 
gross elements. Thus the twenty-four Tattvas are Prdkftio, namely, 

(i) Mahat, iu\ Ahankara, (iit) to vit) the five subtle elements called the 
Tanmatras, the Tanmatra of sound, of toucii, of colour, of taste and of smell, 
Odi^ to (xviii) the five Jnana-indriyas and'the five Karma-indriyas and Manas. 
The Jhana-indriyas are the senses of hearing, touch, seeing, tasting and 
smelling; the Karma-indriyas are organ of speech, the hands, the feet, 

the generative and the excretive organs, {odx) to xxiv) the five elements 

(ether or Aka6a, air or Vayu, fire or Agni, water or Apas and earth or 
Prthivl). Added to these twenty-four is the class of Spirits or Pampas 
or Egos. This constitutes the twenty-five Tattvas or classes of tho 
Sankhyas. Tne three primeval qualities—Sattva, Rajas and Tamas when 
in equilibrium constitute PrakfU. Tho essential nature of Sattva is joy, 
of Rajas, pain and of Tamas, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 

may possess all these three Gupas, at one and the same time, with regard 

to different persons looking at it, and to the same person at different 

tienes. As a beautiful girl is an object of joy to the accepted lover, an 

object of pain to the rejected rival and an object of indifference to an 
ascetic ; or as a wife, when in good humour, is a source of joy ; when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such is this world full of joy, pain and delusion. 

It has been mentioned above, that the senses are of two sorts. Ten 
of them are external, one is an inner sensory called also Manas ; thus 
altogether there are eleven senses. Tlie Prakfti is eternal and all-per¬ 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in Sfitra L, 67 of the SSukhyas. 

Since the root has no root, the root (of all) n root-less, (that is to say, there is no 
other cause of Prakrti, becanse there would bo a regrestua in infimtum if we were to 
suppose another cause, which by parity of reasoning, would requite another cause, and so 
on' without end.) 

It is not limited and is the material cause of all* It is all-pervading, 
as asserted in Stitra VI., 36 of the same. 

Oie, Prakrti; is adl-p^vading; beeaase her pMdorta-aie atet^evetywtam 
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Kfirikft (S' says : 

jjyrsffiy^ftiippSwitT* Jiffiiftfav: 9H l 

ftffiis 3^: II 

The Mdla Prakrti or the Root-matter is not produced. The Great Principle (Mabat) 
along with AbaAkAra and the five Tanmdtras make a group of seven, which are both pro¬ 
ducer and the produced. Sircteen are the produced only (the eleven senses and the five 
elements); and the Spirit or the Egos are neither the producer nor the produced.* 

To sum up, out of the twenty-five Tattvas of the Sfinkhyas, Mfila 
P^aki'ti is never produced, though producer of everything else. Its 
opposite, the Furui^a or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these two 
polos of Spirit and Matter, lie the twenty-three other Tattvas, seven of 
which are both producers and produced, the remaining sixteen being 
produced only. 

This Prakpti, eternally producing everything, herself insentient, but 
the cause of the enjoyment and liberation of innumerable sentient 

beings, and though super-sensuous and incognisable by any perceptive 
means, is yet to be inferred by her effects. Though one, she has many 

heterogeneous attributes, and through her power of modification, she 
pioduces this wonderful world, bcgiuuing with Mahat and the rest ; and 
thus she is the operaitve and the material cause of the universe. Furu^a, 
on the other hand, is attributeless, all-pervading consciousness, and separate 
for eveiy separate body, is to be inferred from the existence of this 

organised life, because no organised life can exist, but for the sake of 

something else. As is to be found in Sfitra L, 66: 

(The existence) of Eoul (is inferred) from the fact that the combination (of the prin¬ 
ciples of Prakrti into their various c Sects) is for the sake of another (than unintelligent 
Prakrti or any of its similarly unintelligent products.) The application of the argument 
in this particular case is as follows : 

(») The thing in question, m., Prakrti, the ‘Great one/ and the rest (of the 

aggregates of the unintelligent) has, as its fruit (or end), the (mundane) 
experiences and the (eventual) liberation of some other than itself ; 

(tt) Because it is a combination ; and 

(m) (Every combination), as a couch or a seat, or the like, (is for another’s use. not 
(or its own, and its several component parts render no mutual service,) 

Since Puru^a is free from all action and modification, neither produced 
by anything, it follows (hat it is agentless and without enjoyment Suffer¬ 
ing and enjoyment, as well as agency, belong to Frak):ti and not 
Fum^a. But the man mistakes the Funi^a as agent or enjoy er. through 
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illusion. When Prakrti and Puru§a come together, their very juxtaposi¬ 
tion produces an interchange of attributes among each other; namely, 
consciousness appears in matter, and agency and enjoyment in spirit. 
This is Adhyftsa or super-imposition, or falsely attributing the qualities of 
the one to the other. Nature is really unconscious, but the vicinity of 
Spirit makes it appear as if conscious. On the other hand, the Spirit is 
neither the agent nor the enjoyer, but the vicinity of matter causes it to 
look as if it vras so. From this want of discrimination, arises all the 
suffering of the soul, while liberatiun consists in realising this difference. 

The person who has become indifferent to Frak^-ti has attained 
Mok§a. Such, in short, is the theory of the SSukhyas. In this system the 
means of the right knowledge (Framana) are three, namely: sensuous 
perception, inference and testimony, as is to be found in Sutra I., 88: 

Proof M of three kinds: there is no establishment of more, because if these be 
established then all (that is true) can be established by one or other of these three 
proofs, viz., ‘sense’ (Pratyaksa), ‘the recognition of signs’ (Anumdna) and ‘testimony’ 
(Sabda), to the exclusion of ‘comparison’ nhich is reckoned in the Nyttya as a specially 
distinct source of knowledge, etc. 

As regards Fiatyaksa or sensuous perception and testimony we 
have not much diflerence with the SHiikhyas, because these two things 
deal with accomplished objects. Our difference with them is as regal ds 
cei’tain inferences which tliey have drawn. By a cextain mode of reason¬ 
ing, they have deduced the conclusion that -Pradhftna is the cause of the 
universe; it is this reasoning which is fallacious. If we can refute 
their arguments about Ptadhfina being the cause of the universe, we prac¬ 
tically refute their whole philosophy, because this is the central point of 
their system. Their aigument regarding this is contained in three Sutras, 
namely, I., 130, 131 and 132. 

130— Because of their measure, (which is a limited one, Mind and the rest are pro¬ 
ducts; whereas the only two that are uncaused, tix., Prakiti and Soul are unlimited). 

131— Because they conform (to Pradbdna). Mind and the rest are products, “because 
they will (follow) and correspond with Pradhiina, O., because the qualities of Pradh{;na 
are seen in all things and it is a maxim that that which is the effect is derived from the 
cause, and implies the cause. 

II 

132— And, finally, because it is through the power (of the cause alone, that (he pro¬ 
duct cm do sugLt, as a chain tcstiains an elephant only by the force of the iron that 
it is made of.) 
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Doubt-. "Now arises the doabt: Is PradhSan both the operative and 
the material cause of the uaiverse, or not? 

The Pflrvapak^in says:—Pradhfina is the operative as well as the 
material cause of the universe, because the world consists of three attri¬ 
butes of Suttva, Bajas and Tamas, and so we infer that the primal cause 
also must hare in it these three attributes. For nothing can be in the 
effect which is not in the cause. As we see in the case of jars, etc., that 
their material cause is clay which belongs to the same category as the jar. 
Moreover, inert objects can become agents, for we use active verbs in 

connection witti such objects. Such as “the tree brings forth fruits,” 

“the water is moving.” Therefore, Pradhfina alone is the material cause 

of the universe and creator of it . as well. 

Siddhdnta : To this view the author replies by the following 

Sutra. 


•th'BA n., 2> 1. 

II H I ^ I m 

Bachanfi, construction. Aiiupapatteb, on account of the 

impossibility. ^ Cha, and. JT Na, not AnurnSnam, the Inferred One, 

namely, Fradhfina whose existence we infer from the existence of the world. 

1. The Inferred One (Fradhana) is not the cause of the world, 
: because it is impossible for her to have created the universe (since she 
is unintelligent).—174. 


COMMEKTABY 

Pradhftna is called ‘AnumSnam’ or the Inferred One, because hear 
existence is purely hypothetical. (Just as the ether of the modern scitn- 
tists is an entity postulated merely to explain certain phenomena, such as, 
those of light, magnetism, etc., so Fradhana is postulated by the Sfiukhyas 
in order to explain the cause of the universe). This hypothetical Pradhftna 
is neither the material nor the operative cause of the world. The world 
diows wonderful construction and design, and it is impossible for nn- 
intelligent matter, to have produced this wondeiful universe, without the 
directive action of an intelligent agent No one has ever seen a beautiful 
palace cor structed by the fortuitous coming together of bricks, mortar, 
etc., without the active co-operation of intelligent agents, like the archi¬ 
tects, masons, and the rest The word and’ in the Sdtra is employed in 
elder to indicate by implieation, that the argument based upon Anvaya 
(undistrHiuted midifle) has no proving force. 
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Note : The argaiaeat based upon Anvaya is a sort of fallacy. For example, to infer 
that all cows must be white, because whiteness is present (Anvaya) in some cows. White>- 
ness is merely an accidental attribute. Whiteness is not the cause of the dass-charac- 
terstic of cows. 

Physical objects like flowers, beautiful jars, eta, no doubt, have the 
presence in them of the quality of producing pleasure. But the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
flowers and pots have the nature of pleasure in them, though they excite 
pleasure in man. Pleasure is altogether an attribute of the soul and not of 
matter. Sj Matter cannot be said to have the quality of joy, or delusion, 
etc. 

Note : For a fuller discussion of this point see Veltata Sdtras, Rsn^nuja, S. B. 

VoL XLVIII, p. 4S4. 


sOtra n., 2. 2. 

II ^ n I H II 

Pravfttel), because of the activity. ^ Cha, and. It has the force 
of “only” here. 

2. And because the inert matter becomes active, only when tiiere 
is the directive action of intelligence in it.—173. 


CQMMENTAHV 

The phrase “of the inert matter, when an intelligent entity is a directing 
energy” must be supplied iu the Sfltra to complete the sense. The activity, 
properly speaking, ought therefore to be attributed to the directive 
intelligence, rather than to the inert matter. That which sets matter into 
motion is the real agent We do not say that the chariot moves of 
itself, but that the charioteer is the real mover of the carriage by directing 
tlie movements of the horses. Therefore, the phrases like the “tree brings 
forte fruits” really mean that the Inner Guide, the Supreme Lord, directs 
the activity of. the tree, and makes it bring forte the fruits. The fruit, 
therefore, is really produced by the Lord, through the instrumentality of 
the tree. This we learn from the scripture, describing the Inner Ruler (see 
B{'hadflrapyaka XJpani^ad, 11., 7., 3 to 23). This will become clearer further 
on. 

The force of and in the Sfltra is that of only, “f do” can be 
•soerted only by an intelligent Self. Every activity is seen as tbe^ result 
of an intelligent agent Inert matter, therefore, has no agency. To pot 
it in other words, matter or Pradhfcia hats no selfoinitiated activity of ilti 

flWBi 
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If you say that it is possible for the world to hare been created by 
the mere coming together of Spirit and Matter, or Parana and Praktti, and 
by the mutual superimposition of the attributes of the one on those of 
the other, then we ask the following question : What is the cause of this 
superimposition which takes place by the mere coming together of Spirit 
and Matter ? Does it inhere as a substance in them or is it a modification 
of Spirit and Matter ? It cannot be the first, for in that case the liberated 
souls would also hare this superimposition, for it is one of the innate 
qualities of Spirit. Nor can it be the latter, lor if superimposition be the 
modification of Prakvti, then it itself being an effect, cannot bo the cause of 
its own sell The question therefore remains. What is the cause of this 
Adhy&sa or superimposition ? Nor can it be a modification of Spirit, for 
according to your system, Spirit is changeless. 

An objector says : The milk by its own inherent quality is changed into 
curd; or the water falling from the clouds though haring one taste becomes 
bitter, sweet, acid, etc., according to the fruit in which it enters, whether 
it be that of a mango or of a toddy or ofNim, etc. Similarly, PradhSna 
also, though homogeneous like water, becomes modified in^o different kinds, 
according as it comes in contact with the different Karmas of the Jiras- 
The differences in the bodies and enrironments, etc., of souls are the effects 
of the past: Karmas of these beings. To this the author replies by the 
following Sdtra. 


sUtra a, 2. 3. 

II ^ I X 1 ^ II 

Payas, milk. Ambu, water. ^ Vat, like. Chet, if. trsf 

Tatra, there, ’uf'l Api, also. 

3. If it be said that PradbS,aa of herself modifies into her various 
products, like milk or water, without the guidance of any intelligence 
we reply, there also the intelligence guides the change.—176. 


COMMENTAHV 

Even in the case of the change of pure water into different saps and 
juices, or the change of pure milk into curd, it is the directive action of 
intelligence that produces the change. And this wo infer from the example 
of chariot, etc. We may not see the intelligent driver of the ohariott 
but- we infer his existence from the motion of the car. Similarly, though 
we may not see the intelligence working in the ’tree or the 
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we can infer its existence from those chnnfces. ifor is this a question of 

inference only, but we have the sacred authority of the scrlptuce •» welL 

CSee the Antary&mia Br^hmana of tho Bchadaranyaka Upani^ad). 

sCtr 4., n., 2. 4. 

II ^ I X I 8 II 

wjRfta Vyatireka, in the absence of anything else, different 
Anavasthitel), because of the non-existence, because of the non-necessity. ^ 
Cha, and, also. Anapek§atvat, because of the independence. 

4. As before creation there existed no other cause 
except Pradhdiia, so there would be no necessity of any 

other cause than the Pradhana herself to produce her 

changes.—177. 


COMMENTARY 

The force of ‘Cha’ in the Siltra is that of also. There is this addi¬ 
tional reason also to be adduced against the SSnkhya theory. According 
to it Pradhana independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause than Pradhftna. 
Nor was there any necessity for the existence of any other cause, for all 
the changes which Pradhfina undergoes are self-initiated. There is no 
mover or stopper of the motion of PradhSna except the Pradh&na herself. 
This theory of the S^nkhyas is, however, to be given up because the true 
theory is that it is the presence of Puru^a that starts the changes in 
PradhSna. Thus even according to SSiikhya theory Pradhfina herself 
is not the sole creator. But in .some mysterious way the proximity of 
Purusa initiates the change. This goes against the theory that the pure 
inert matter or Pradhana is this producer of change. The SSnkhyas, 
therefore, cannot consistently say tliat Pradhftna of herself produces all 
changes without any extraneous iielp. The theory of proximity is open 
also to objection. If the proximity causes the change, the Puru§a is 
always in proximity with Prakyti, and in the state of Pralaya also this 
proximity cannot be broken, The result would be that creation would 
start even during Pralaya. Tlie S&nkhya may say the Karmas of the 
Jivas being dormant in Pralaya, no creation can start then. To this we 
reply, what is there to prevent the awakening of Karmas in Pralaya ? 
Thus the theory of the Sfiukhyas is self-contradictory. 

Says the Sfi6khya philosopher : “We see that grass, creepers, leaves, 
etc., transform' tbemselvesi through their inherent nature, into milk, 
without the help of any other cause. Similarly, Pradh&na also traosforuts 

36 
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into i(lahat, etc., without tlie guidance-of an intelligent principle.” 
'rii'thiS 'th'e author replies hy the following Sutra. 

A . ' ■ 

S^TKA Tl., 2. 5. 

^ II X I ^ I II 

Anyatra, elsewhere, namely, elsewhere than in cows. 

AbhSvat, because of the absence. ^ (Jha. and, only. ^ Na, not. 
TrnMiVat, like gra.ss, etc. 

5. It is not like the transformation of grass, etc., (into 
milk, when eaten bv a cow), because there is absence of 
such transformation in another place (namely, when eaten 
hy a bull).^17a 

COMMKNTAKV 

Tlie word ‘Cl)a,’ and, has the force of only. This argument of the 

S&hkhyas is not sound. Because it is not natural for the grass to always 
transform itself into milk when eaten by an animal* It is only when a 
female animal eats it that it is so transformed. When eaten by a 
male animal no such change is visible If it was natural for the 

grass to always change itself into milk, irrespective of the locality 
or the person absorbing it, then we shall see gra.ss changing into 

milk even when lying at a quadrangle of a street. But we do not 
see any such change. Therefore, it is not the natural quality of the 

grass to change itself into milk, but it is only when it comes in 

relation with a particular animal, that it is so changed. And here also 
it is the will of the Supreme Lord that brings about the change, not 

because an animal has eaten it. 

It has been proved that Pradti&na being inert has no selMnitiated 
activity of her own. But even if we admit for argument’s sake, that she 
has such an activity, it will not help much the cause of the Sftukhyas. 

The author shows this in the next Sutra. 

SUTHA u., 2. 6 

II X I S II 

vTPfinirsf'i Abhyupagamepi, even if it be accepted. ^ Artha, pur¬ 
pose. Abhftv3.t, because of the absence. 

6. Even if it be accepted that PradMna has self- 
initiated activity yet it is a useless theory, because it serves na 
p)U!p(m.=^17d.. 
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COMMENT AB\ 

The word "not” is understood in this and the subsequent three 
Sdtras. The theory of the Stnkhyas is that Pradhfina is moved to activity, 
in order to cause experience and liberation of the Jiva. Her object is that 
the Jiva after enjoying her, and finding her full of evil, should become 
indifferent to her, and thus attain liberation, which consists in such 
indifference. The activity of Pradh&na is purely altruistic, with the 
object of giving experience and joy to the souL She has no purpose of 
her own to be served by her activity. In the Sflnkhya Sutra, IH, 58. it is 
thus stated ; 


Pradh£na creates for the sake of another, and though it be spontaneous—for she is 
not the enjoyer—just like a camel that carries the saffron for the sake of his master and 
not for himself. Stfhkhyas believe that the Jiva is aetionless, though the experiencer. 
They say that the Jiva can be a non-agent and yet experience the fruit of activity, just 
like a person who may not cook food himself, yet all the same eat it when cooked by 
another. 

For such an activity of Prakrti is not a reasonable proposition to be 
accepted. It serves no purpose, even if such an activity be accepted. For, 
what is the aim of such activity ? It is either to produce experience in 
the Jiva, by showing him the various sides of Prakfti, or to produce 
liberation of the Puru§a, by making him indifferent to her charms. The 
first object, namely, to produce experience in the Jiva, cannot be the result 
of any activity of Praktti. For, it is admitted that before there was any 
such activity in Prakfti, the Puru§a existed as a mere intelligence, 

actionless, changeless, self-satisfied. Why should such a Puru^a go out of 
his bliss of isolation, to see the enchanting play of Prakyti I* Merely 
because the Prakfti is active, is no reason for holding that Puru§a must 
undergo the change in the shape of looking at her. It, therefore, follows 
that the activity of Prakrti cannot be the cause of the experience of the 
Pura^a. Nor can such activity be the cause of liberation of the Puru^a. 

because before such activity, the Furu^a was already in a state of liberation. 

Why should the Prakrii make herself active in order to produce the 

liberation of the Furu^a, when it was already liberated ? 

If it be said that wherever the Prakrti is active it is bound to 
produce some change in the consciousness of Puru§a, for it is in proximity 
with Prakrti, and thus the mere activity of Prakfti is the cause of 
experience of the Puru^a, then we say that your proposition 'Jin rather too 
large. Merely because a soul is in proximity with matter, is no reason 
■why it should be, affected by the activity of such .matter ; for .then, ey^ 
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the Mukta souls would also be affected by such activity, aud fall into 

bondage again, since matter is all-prevading, and the proximity of spirit 

and matter is eternal aud impossible of removal. 

The Sfihkhyas say that if the Prak-fti is not active by her own 

inherent power, then vve have another theory to propound. The correlation 
between spirit and matter, is like that of a l>lind and a lame man. One has no 
po^r of motion, the other has no power of vision. The spirit is lame 

and is void of all power of motion. Pr.ikrti is blind, though possessing 

all power to move. Each by himself is incapable of achieving any result. 
But when the lame (si)irit) comes in contact with the blind (but moving 
(matter), it makes this blind matter become active and directs all her 
movements. Or, to take another illustiation, as a magnet itself without 

motion, can set in motion the iron in its proximity, so the spirit, itself 

motionless and changeless, sets in motion Prakfti, when both come in 
contact with each other. Thus this reflection of spirit in matter, makes 

the matter appear intelligent, and sets in motion her creative activity. 
To this theory of the Haukhyas, the author replies by the following 

Bfitra : 

sCtra II., 2. 7. 

^ fimfq II ^ I I ^ II 

SfW Puru§a, man. A.6ma, stone, magnetic stone. ^ Vat, like, kfft 

Iti, thus. Chet if- ?WsfJt Tathapi, so also. 

7. If it be said that Prakrti creates like the lame man 

directing the blind, or like the magnet moving the iron, even 

then the theory is open to objection—180. 


rOMMENTAEV 

The insentient matter has no power of self-initiated activity, and 
the instances of the lame man guiding the blind, or the magnet moving 
the iron, do not remove the difficulty. The inability of the Pradhfina 
to act independently remains the same. The lame man, though incapable 
of walking, yet possesses the power of seeing the road and of guiding 

another, etc Similarly, a blind man, though incapable of seeing, has the 

capacity of understanding those instructions and acting upon them. In the 
case of the magnet and the iron there is the bringing of the magnet in the 
proximity of the iron. But the soul is ever nctionless, without any attri¬ 
butes, and incapable of any such change. If it be said that the soul 
tmde^oes no change, but its mere proximitv produces the change in 

Ptaik^ then the soul being aUeay$ near to the Fradhtna, it would 
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follow that creation also would be eternal, and there would never be any 
emancipation for the soul. Moreover, tlie lame and the blind are botli 
conscious entitie.s, and the iron and the magnet are botli insentient matter, 
and consequently the instances given are not to the point. 

The SSnkhyas hold that the creation depends upon the superiority and, 
inferiority of the Gunas, and the world results from a certain relation between, 
principal and subordinate entities, asTa consequence of such difference of 
Gupas. This view is refuted by the author in the next Sutra. 

SUTUA u., 2. 8. 

II ^ I H I c II 

Ahgitva, the relation of being the principal Anupapattel), 

on account of the impossibility and unreasonableness. ^ Cha, and. 

8. It is impossible that any one of the Gui;as may be the 
principal in the state of Pralaya and hence the world would not 
originate.—181. 


COM.MKNTARy 

PradhAna has been defined to be the equilibrium ot the three Gupas, 
Sattva, Rajas and Tanias. Tn tlie state of Pradh^na, no Guna is superior 
or inferior to the other. Every one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say that l^vara or KMa (Txird or Time) brings about 
the disturbance in the equilibrium, and this makes some Gunas superior 
to the other, because you SShkhyas do not admit the existence of- the 
Lord, nor do you hold Time to have any separate existence of its own. 
Thus Kapila, in Sutras I.. 92 and I., 93, asserts that the existence of God 
cannot be proved, and the world is not created hy any intelligent being : 

twiftil: It t I II 

It it not proved that there is a God. I., 92. 

si nif f«ft:' 

II 11 II 

And further it is not proved that He exists, because whoever exists,‘must be'either 
free or bound, and of free and bound. He can be neither the one nor the other. Because 
either way He would be inefficient. Since, if He were free, He would have no desires 
which as compulsory motives would instigate Hihi to create,, and if He were bound, He 
would be under delusion. He must be on either alternative unequal to the creation, etc., 
of this world,—L, 93. 

In, Sdtra II., 12, the Sftpkhya denies the separate existence of Time. 

ftWfiiaiWWIIlftwi: II 

Oputaad tiiM «riM Irotn the ether. 
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Nor can it be said that the soul is the creator, because according 
to your theory, the very nature of the soul is perfect indifference to every 
thing. Sfltra I., 163. The Puru§as, therefore, being perfect Uddsins, have 
no interest to bring about the breaking of the equipoise of the Prakpti 
and making one Guna superior to the other. Hence the creation is not 
caused by the relative superiority and inferiority of the Gupas. Moreover, 
admitting that in every successive creation and in Pralaya, the Gupas 
will always be unequal in their force, but in the first creation there will be 
nothing to bring about this inequality. In other words, admitting, for 
argument’s sake, that there is inequality among Gupas in the ordinary state 
of creation and may have come about without any reason, it would follow 
that in Pralaya also the inequality will be brought about without any reason, 
and then Pralaya would be no Pralaya. For creation would start up then 
also. And if inequality can be brought about without any cause, it may 
also follow that in the beginning it may be not also brought about without 
any cause. 

But, says the Sftnkhya, we must infer that the Gupas are of various 
nature and of wonderful attributes, because we see their effect in this world 
and therefore the objections raised by yon do not apply. To this the 
author replies by the following Siitra. 


SCTRA II., 2. 0. 

^ II H 1 ^ I e II 

vr5^«rt Anyathfi, otherwise. Anumitau, in case of inference. ^ 

Cha. and. v Jfia, intelligenca Sakti, power, ftutmq Viyogftt, because 
of being destitute of. 

9. Even if it be inferred otherwise, yet the Pradhd,na cannot 
create, because it does not possess the power of being a conscious 
entity.—182. 


OOMMENTABT 

Even if it be admitted as an inference that the Gupas must have 
different attributes and mysterious powers, still it does not answer the 
difficulty raised by us. PradhSna being supposed to be insentient, has pot 
the power of self-consciousness. Being thus destitute of it, it has not the 
idea of any plan or design. It cannot say, as an intelligent entity would 
say, “Let me create the world in such and such a way.” Creation never 
proceeds frotti dead matter, not overshadowed by intelligence. (No more 
than a house can be built by mere bricks and mortar without the super¬ 
vision and active agency of the architect and. masons.) .'Withttoit/Ahe 
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directive’ action of intelligence, the Gunas, however wonderful in their 
powers and attributes, cannot of themselves create the univeise. 

The author concludes tliis portion by the following Sfltra. 

SUTRA n., 2. 10. 

,, .. II ^ I H M o II 

Vipratigedhftt, becausi* of contradiction, w Cha, and. «RWsw«r 
.4samahjasain, objectionable, not harmonius : untenable. 

10. Because (the theory of the S^hkhvas is full) of internal 
contradictions, hence (it not l>eing a consistent theory) is 
untenable.—183. 

OOMMENTARV 

There are internal contradictions in this philosophy propounded by 
Kapila, hence it is inconsistent and untenable and should be rejected by 
those who desire the higher good. For example, it bolds that Prakfti 
is active for the sake of Puru§a alone, who is the experiencer, the seer, 
the supervising agent. It holds the soul to be something different from 
all bodies and vehicles. Thus in L, 139, it declares ; 

Soul 18 aomething else than the body, etc.—I., 139. 

n 11 tvo ii 

Nature ia a compound and a combination because that which ia combined is for the 
sake of the other.—I., 140. 

Thus in these two Sfttras, the Spirit and Matter are contrasted. 
The Spirit is single, indivisible and non-material, the Matter is composite 
and divisible, and exists only for the sake of the soul. But later on, this 
very soul is defined to be as actionless, changeless, attributeless, devoid 
of all agency, fruition and sentiency. It is said to be a pure isolation. 
In one place it says that Jadab or matter is non-luminous and luminosity 
belongs to the soul* But in the next Sfltra it contradicts itself when it 
8 a 3 r 8 : “The soul has not intelligence for its attribute.” Thus intelligence 
belongs neither to the soul nor to the matter. 

Note : We give below the orifpnal Bahhkya Hfitraa to underataod this passage 
properly ; 

II X I X^X II 

And Soul is something else than the body, etc., because there is (in Boul) the reretss 
<d'tte these Qnalitiee. etc., (because they are not seen in it.)—I., 141. 

irf^Rlilfit « 11 WII 
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And Soul is not material because of its superintendence over Nature. (For« 
Superintendent is an intelligent being, and Nature is uninteliigent).—!.. 142. 

II X I II 

And Soul is not material because of its being the experiencer.—•!., 143. 

WWW JT#» II X • II 

It is for Soul and not for Nature, because the exertions are srlth a vietr to isolation 
tern all qualities, a condition to which Soul is competent, but Nature not.—f., 144. 

STiTit: ii X i ivsf n 

Since light does not pertain to the unintelligent, light, which must pertain to some¬ 
thing or other, is the essence of the Soul which, self-manifesting, manifests whatever 
else is manifest.—!.. 145. 

St II X I IVt 11 

It (Soul) has not Intelligence as its attribute, because it is without quality.—I.. 149. 

The Sdnkhyas arp further inconsistent imsiniiclt as that in one place 
they say that it is Soul that undergoes bondage, owing to its want of 
discrimination, and that it attains release when it discriminates between 
the Guijas and itself, while at another place it says that bondage and 
release belong to the Gunas and not to the Soul, which is eternally free- 
As in Sfltras III., 71 and 72. 

I II '9X II 

Bondage and Liberation do not belong actually to Soul, and would not even appear 
to be but for non-discrimination. But in reality, the aforesaid Bondage and Liberation 
belong to Nature alone.—71. 

It really belongs to Nature, through consociation,—like a beast i.e., through her 
being hampered by the habits, etc, which are the cause of painjust as a 
beast, thihugh its being hampered by a rope experiences Bondage and 
Liberation.—72. 

Thus there «re mniiy internal contradictions in this system of the 
Sftnkhyus and they can be easily found out by any one who studies them 
carefully. 


Adhikarana II .— Tke refutation of the atomic sysleyn. 

The author now refutes the theory of the Vai^esjikas. They hold 
the opinion that there are four sorts of atoms, namely, earthy (physical), 
watery (astral), tiery (mental) and aerial (Buddhic). These atoms are 
partless, but possess the quality of colour, touch, taste and smell, and are 
spherical in form. At the time of Pralaya, they exist in a latent state, 
without originating any effect hut at the time of creation, they originate 
this world by combining together in forming binary and ternary com¬ 
pounds : owing to their being in contact with the Souls, having Ad^$ta 
jn them. In this theory, two atoms are brought into activity by the 
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action of Adv?ta of the soul residing in tiiem. The souls in tlie atoms set 
them in motion, and tlius there takes place the union of two atoms, and a 
binary is formed which is “small.” Thus three causes operate to produce 
a binary, namely, two atoms (Samavayi cause), their union (Asamaviiyi 
caase), and the Adf§ta of the souls, which brings about the union and 
which thus constitutes the operative cause (Niinitta cause), and so on. 
Simiharly, from three binary molecules, set in motion by the Adrsfa of tlie 
souls within them, tliero is produced tlie “big” called tlie ternary. Two 
atoms cannot produce a ternary, for a tiling requires a bigger cause and 
larger number of atoms. A bigger elleet must liave a larger cause. 

Similarly, four ternaries give rise to a quaternary, and so on bigger and 
bigger things are produced. Thus by the conglomeration of the molecules 
are produced the big (visible) ('artli, the big water.s, tlie big tire, the big air. 
The colour, taste, scent, etc., seen in the effect, are dependent on tlie 

particular colour, etc., inherent in the ultimate atoms which are its Samavayi 
cause. The qualities latent in the cause produce the qualities in the 
effects which are manifest. Thus the world comes into e.xistence. When 
the Lord wishes to destroy the world. He withdraws from the binaries, 
the active force of aflSnity which had brought about the union of two atoms, 
when this affinity is destroyed the two atoms fall asunder, and thus the 
binary ceases to e.xist. The binary being thus destroyed, the ternary and 
others are also destroyed, and thus the earth, etc., cease to e.xist. Thus when 
the thread is destroyed the cloth is destroyed. The qualities of colour, etc., 

cease also with the cessation of their substrate, the binaries, etc. This is the 

method of the dissolution of a world. The atoms in this system are called 
Parimanijiala or spherical. 'I’lie size of an “ultimate atom” (Parimanclala) 
is called Parimandalyam. A binary is called in this system Anu or “atom,” 
while the name IbiramSnU is given to the “ultimate atoms.” ^The size of 
a binary is called short or small, Hrasva, or atomic, while the size of 
the ternary is called big or Mahat (or rather that which has a perceptible 
magnitude.) 

Note : The word Parimandala is the name of the "ultra atom” in this system; while 
the Apu of other aystems corresponds with the Dvyapu or binary of this. Similarly, the 
words Hrasva or short and Mahat or big are differently used here. Every binary is a 
Hrasva, everything above the binary is Mahat. 

Doubt: Hero arises the doubt: Is it a consistent theory to hold that the 
world is produced by the atoms (without the guidance of the Lord) ? 

Purvapaksa : The Adr§tas of the souls bring about the union of 
atoms by setting in motion the two atoms. The atoms being thus set 
in motion, come into union, and thus a binary is produced ; and so on. 
There is no inconsistency iii this view, and it is the right view. 

37 
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SiddhAnta : The creation is not thus brought about. The next Sfltra 
shows this. 


si*Tiu n., 2. 11. 

*1^ ^4^ m II H I H I n II 

JTW Mahat, big, that wliich has magnitude. Dirgha, the long, that 
which has extension and is perceptible to the senses. Vat, like. VS, or; 
it has the force of “and” here. 5?^ Hrasva, short, the binary, the sub-atomic 
molecule Pariman^alSbhaym, from the atomic. 

A'ofe : May not these four words be the names of the four kinds of ethers known 
to the Theosophists ? Parimajidala the most subtle, literally the all-spherical, would 
correspond with the atomie plane. The Hrasva would be the sub-atomie, Mahat would be 
the super-etherie, and the Dirgha would be the etheric. 

11. And as the origination of the big (magnitude') and long 
(extension) from the short (dimensionlc.ss) and the atomic (sizeless) 
is untenable, so is the rest of the Yaisesika system—1H4. 


commi'Ktahy 

The word “or” has the force of “and” liero. Tlie word “untenable” 
is to be supplied from the last Siitra to complete the sense. Tlie tlieory of 
the Vaii5e§ikas is untenable in its entirety, as their view of the origination of 
the ternary from the binary, and the atomic, without the aid of tlie 
Ijord is untenable. The other portions of this system, such as their 
account of the origin of earth* is equally untenable, along with their theory 
of the sizeless atoms and dimensionless sub-atoms giving rise to the ternaiy 
having magnitude and dimension. 'fhere are inlierent self-contradictions 
in this tlieory. It holds that the atoms arc without magnitude, but still 
they give rise to ternaries and others, which liave magnitude. This is 
unreasonable, for no amount of adding up of atoms without magnitude, will 
give birth to a molecule with magnitude. A piece of cloth is produced by 
the threads which themselves have parts, and six sides by which they can 
be joined with each other. If the threads were partless, they could not 
have given rise to a piece of cloth. Therefore, it must be admitted that 
the atom has also a magnitude and occupies space. Otherwise 
the union of thousands of atoms would not give rise to anything 
more than an atom, and would not differ in extension from a single 
atom. Consequently there would not arise other kinds of extensions 
known as Mahat, Dirgha, etc. It is merely a mental idea that a product 
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having a larger bulk must have a larger number of constituent atoms. 
But even if it be admitted, tlicn the atoms themselves must be admitted to 
have parts, and those parts will have further parts, and thus there will be 
regressus in infinitum. Moreover, a mustard seed wilt be similar to a 
mountain, for botli liave an infinity of parts. Therefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by the atom, is to assert something whicli is void of sense. 

This Siitra should not bo explained, as some have done it, as refuting 
an objection raised to the Vedanta tlieory of Braliman being the general 
cause ; for this chapter deals in refuting the tlieorics of the opponents and 
not in supporting one’s own theory. 

The Vaifesika system is open to further objection, as shown in the next 
Siitra. 

sfTKA II., 2. 12. 

^ II ^ n 1 p, II 

3w?*lisfq Ubliayathapi, in botli ways, on both assumptions also. JT Na, 
not. ifin Karma, action, motion. Atal,i, tliercfore. Tat-abh^valj, 

the absence of that. 

12. On botli assumptions (whether the Adrsta is in the atom 
or in the soul) there is no motion, and consequently there is absence 
of the origination of the world.—185. 


rO.MJlENTAIIY > 

The argumentative philosophers (the Vai^e^ikas) hold that tlie world 
is produced by the successive formation of compounds like binary, ternary, 
etc., owing to the union of atoms. Now arises the question ; How is this 
primal motion brought about ? Is it caused by tlie Adr§ta residing in the 
atoms or caused by the Adf§t<i residing in the souls ? It cannot be tlie 
first; for the Adf§ta, which itself is the resultant of tlie good and bad 
deeds of the soul, cannot possibly reside in atoms. It must inhere in the 
soul. Nor can it be caused by the Ady^ta residing in the soul; for the 
Adf§ta residing in the soul cannot produce motion in the atom. Thus on 
both these views the motion of the atom is not explained. A third 
alternative may here be set up by the Vai6e|ikas, namely, that the motion 
originates in the atoms, as soon as they come in the proximity of the 
souls charged with any definite Adi§ta- But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also'are partless, for there can be no 
contact between two objects, both of which have no parts by which they 
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can come in contact. Thus in botli tliese ways Adfsta cannot be the 

cause of the tifst motion given to the atoms. We liavc already proved 
before that an insentient object cannot move another, because of its 
inertness, until it is set in motion by a sentient being. Wo liave seen that 

all motion of objects is initiated, guided and directed by intelligence and 

and intelligent beings. Nor can the soul be the cause of the primal 

motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to tlie VaiSe§ikas, the soul itself lies dormant without 
poxsessvig any intelligence, and hence is in no way superior to the atom. Nor 
can it be said that the primal motion of tlie atom is caused by the will of 
the Lord in conformity with tlie Adysfa of the Jtva.s, because llis will is 
eternal and so the creation ought to be eternal. During the Pralaya—say 
the Vaifcsikas—tliere is no creation because tlie Adi'^tf^s of the Jivas do 
not mature and are not awakened, and consequently the will of the Lord 
is not active. Tlie reply to this is that this view' is also wrong, because 
all the materials being present, tlie creation ought to take place, irrespective 
of the maturity. Conseiiuontly, there is no definite cause found, which 
can e.\plain tlie primal motion of the atoms, for neither the Adysfa residing 
in the Jivas or in atoms, nor the ivill of the Lord is a determined cause. 
The atoms being thus without any motion, in the beginning of the creation, 
they cannot conic tof>vthor and form an aggregate. Since they cannot come 
together to form the aggregate.s, the molecules, binary, etc., cannot be 
produced and consequently there can bo no creation. On a parity of 
reasoning, there can be no Pralaya also. 

jVotr : The refutation of the ^'»i^;e,sika Hystem is only with regard to their explana¬ 
tion of the first motion of the atoms. The Vadanta does not deny the existence of the 
atoms, but it denies the Vaisesika doctrine of the Karmas of the souls being the cause of 
the primal motion of the atoms. The Vedanta holds that creation depends entirely on 
the will of the liOrd, and that will is not influenced by the Karmas of the soul, ff the 
Adrsfas be the cause of the motion, then there is nothing whatever to prove that these 
Adrsfas, which spring from the diverse actions of souls, performed during many lives, 
should remain in a condition of latency without maturity, for the full period of the 
Pralaya. If the Adrsfas had any power of their own, irrespective of the will of the Lord, 
why should they remain dormant, for this long period of time ? The atomic theory, 
therefore, is bound to fall back upon the Vedanta doctrine, that it is the will of the Lord 
that keeps the Adretas immature. 


sCtra n., 2 . 13 . 

m u i \\\\ 

ww? Samavfiya, concomitant cause. This is a technical term of the 
Vai6e§ika philosophy, vfvgtpfjntf. Abhyupagamfit, because of the acceptance, 
because of the acknowledgmeut ^ Cha, and. QTwiiti Sflmyat, from equality, 
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because of equality, by parity. Auavasthitelj, because of the non¬ 

finality, because there results a regremts in infinitum. 

13. The Vaisesika doctrine is untenable on account of 
the acceptance by it of the (fictitious) relation called Sama- 
vaya, from which results by parity of rcasoninp; an infinite 
regress.—186. 


I'OMMKNTAKY 

'liic Vai^esikas admit the relation called Samavaya, and liencc tlieir 
doctrine is untenable. Why is it so ? llecauso the SaniavSya relation is 
equal to any other relation, and hence it requiies another Samavaya to 
explain it, and that Samavaya would require anotlier Samavaya to explain 
it. Tlic atoms come together to form a binary molecule through tlie 
relationsiiip called Samavaya. If there was no Samavaya relationsiiip, 

tlicre would be no conjunction of atoms. But tliis Samavaya relationship 

is a mere assumption, for like every other relationship, it is equally 

inexplicable. If two atoms come together through Samavaya relationship, 
it would require another Samavaya to bring about this relationship. 

Thus there would bo an infinite regress. Tlio Samavfiya produces the 
notion of quality, action and general characteristics. Thus it is a mere 
relation like any other relation, and if it wore not so it would prove too 
much. As a mere relation we have already said that it requires another 
SamavSya to explain it, and is oj)eu to the objection of AnavasthA If it 
be said that the relationship is to be assumed in order to account for the 
inseparable connection between two things, and that this relation is the 
essential nature of the thing, then it must be assumed everywhere. It 

cannot be said that the nature of SamavSya is inseparable connection, for 

that also is open to the same objection. For then every quality would bo 
found everywhere, in other words, the holders of this doctrine of SamavSya 
will have to admit that the quality of smell would be found in the air, 

the quality of sound in the earth, the quality of form in the Atman and 

the quality of intelligence in light. In other words, every quality would 
be found everywhere, because Samavaya being a unity it would be present 
everywhere. But this is not a fact, therefore, Samavtlya relationship is an 
incongruous assumption. 

Note ; For the explanation of the word Samavaya, sec VaiSesika SiUra, S. B. H., 
Vol. VI., page 243 (Vaisesika Philosophy, Second edition). 

sfjTRA II. 2. 14. 

^ IIXIHI ^«II 
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Nityam, eternal, Eva, even Cha, and. Bhtivat, 

because of tl'.o existence. 

14. The world would be eternal because SamavAya is 

eternal.—187, 


CIIMMKNTAJIY 

If the iSamavaya is admitted to be eternal, then the world, of wliicli 
it is the relation, would also bo eternal. But this is untenable, for even 
the Vai.4esikas do not believe the world to be eternal. , 

Note: If Samavdya (which in modern chemical phraseology may be described as the 
affinity which brings about the union of atoms) is an eternal cause, then creation would 
bo eternal, because affinity is eternal. If Bamavdya be considered as the destructive 
cause, which separates the atoms, then the Pralaya would be eternal. If the atoms have 
the tendency, of affinity in them, then the creation would be eternal; if they have the 
opposite tendency, then the disolution would be eternal. Thus the Samavdya cause, 
translated as the combinative cause, is open to this objection also, for it leads to the 
absurdity of eternal creation or eternal dissolution. 

.silTRA II. 2. I.*). 

ii ^ i H n v ii 

Riipa-Adi-mattvAt, because of possessing colour, etc. Because 
the atoms of the Vai^e§ikas possess colour, taste, smell and touch. ^ Cha, 
and. Viparyayah, tlio reverse, the opposite. DarSanfit, because 

it is observed. 

15. The Vaisesika theory is further untenable because 

its atoms have colour, etc., and because the reverse is also observed in 
them.—“188. 

C'OHMKNTAUY. 

Tlie Vai^§ikas admit that the atoms of oartli, water, tire and air 

possess the attributes of colour, taste, smell and toucli and that they aro 

eternal and partless. But the reverse of this is the logical result of 

their assumption, and their atoms ought to be non-eternal and having parts. 
Because it is so observed in ordinary life. Anything that possesses 

colour, etc., is liable to destruction. Such as jars, etc. The atoms, 

therefore, of the Vaife|ikas must therefore have the seed of destruction 

in them, and must be made up of parts like a jar. Thus this doctrine is 

full of inherent contradictious. 

sCtua II., 2. 16. 

UbhayathI, in both ways, whether you accept the atoms to have 
colour, etc., or you do uoj; accept it so. Cha, aad. because 

ol the diificvilties. 
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16. And there are difficulties in both cases.—189. 

COMMBNTARY 

If it be accepted that the atoms liave not colour, taste, etc., then we 
cannot explain the possession of those qualities by eartii, water, etc., for 
that which is not in the cause cannot bo in the effect. If we take the 
contrary view, and hold that the atoms have colour, taste, etc., then the 
theory is open to the objection raised in tlie last Siitra. Thus in both 
ways, the atomic theory is untenable. 

sf'TRA II., 2. 17. 

II ^ I H I ^ ^ 11 

Aparigrah^t, because it is not accepted (by the orthodox sages 
like Manu, etc.), ^ Gha, and. Atyantam, altogether, totally. 

Anapek^a, disregard. 

17. The atomic theory is not accepted by authoritative sages, 
tlierefore it is to be disregarded altogether.—190. 

COMMENTARY 

Some regard may be shown to the doctrine of Kapila and the rest, 
because authoritative sages like Manu and others have accepted portions 
of their philosophy. But this doctrine of atoms, being opposed to the 
Vedas, no sages have accepted any portion of it, hence it is nndomons- 
trated and should bo disregarded by every one wlio aims at the higho.sf 
end of man. 


Adhikarana ITl.—The Buddhist doctrine examined. 

Now the author disproves the Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called respectively 
Vaibhagika, Sautrfintika, YogSehara and Madhyamika. The VaibhS§ikas 
hold-that every external object, which is perceived, is real. The SautrSu- 
tikas hold that there is no proof whether external objects really exist of 
not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus the Vaibh&§ikas hold that the external objects are directly 
perceived, while the Sautrilntikas maintain that the outward world is an 
inference from ideas. The third class, the Yogftchftras hold that ideas 
alone are real and there is no external world corresponding to these ideas. 
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The outward objects are unreal, like dream objects. Tho Mftdhyamikas 
maintain that even the ideas themselves are unreal, and there is nothing 
that exists excei)t the void (Sunyam). Such were the doctrines held by 
these four classes of Buddhists. Alt of them agree in maintaining 

that every existing object has only a momentary existence. The 

first two classes, namely, the VaibhS^ikas and Sautr&ntikas, hold that 
all outward things may be classed under two heads, namely, physical 
and mental, tlie physical itself is sub-divided into two parts, Bhuta 
or elements, and Bhautika or elcmontals. Similarly, all mental objects 
are divided into two classes, mind or (.'Intta, and mental or Chait- 

tika. They further hold tliat there are five Skandhas, namely, Riipa, 

VijilSna, Vedana, Sahjna and SaiiiskAra. Among these the four so-called 
elements—earth, water, (ire and air—are produced by the aggregation of four 
kinds of atoms, earthy, watery, fiery and airy, possessing respectiv'ely tlie 
attributes of hardness, fluidity, hotness and mobility. These four elements 
compose tho bodies and senses of tho various beings. All external objects 
thus constitute one Skandha, called the Kupa Skandha, consisting of ele¬ 
ments and elementals. The second Skandlia called Vijfulna, is the stream 
of consciousness which gives the notion of egoity. In other words, this 
1-ness is the VijnSna Skandlia. This is also called the Atma, the enjoyer, 
the agent. The third Skandha called Vedanii consists of tho sentiency of 
pleasure and pain. It may be called the Skandha of feeling. The fourth 
Skandha called the Sahjna consists of names such as Deva Datta, etc. All 
words thus constitute tliis fourth Skandha. The fifth Skandha, called 

Sathskara, consists of the attributes of tlie mind, such as affection, hatred, 
delusion, merit, demerit, etc. The four last Skandhas collectively are 
called Chitta-Chaittika, mind-mental, or internal objects. All activities 
depend upon them and they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
these four Skandhas. All external objects belong to one Skandha alone, 
namely, the Rilpa Skandha. Thus the whole world consists of these two 
kinds of objects, internal and external., Except those two, there exists. 
nothing else like ether, etc. 

Doubt : Now arises tho doubt: Is this theoi'y valid or not V 

Purrapahm: This theory is valid, because it explains all world- 
activity. 

SiddMnla : This is not so, as shown in the following Sutra. 


SVTRA u., 2. 18. 

II ^ I ^ I II 

egstra: SamudSyaf), the aggregate, all objects, Ubhaya-hetuke, 

having two causes, namely, the external and the internal. ’Tft Api, also. 
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Tat-aprfiptiti, there is noa-establishmeut of that. There is not proved 
tlie world-order. 

18. Even aduiitting that the whole aggregate has as its 
cause these two classes of object.s, still there is not explained 
the world-order.—191. 


UO.M.MENTAUY 

The above tlioory of the Bauddhas which classifies all objects under 
two lioads, one aggregate being called the e-xternal, the otlicr internal, is 
not suflicient to explain the world-order. Because all aggregates are un¬ 
intelligent and there is no permanent intelligence admitted by the Bauddhas 
Avhich can bring about this aggregation. According to the Bauddhas every 
thing is momentary in its existence, there is no permanent intelligent 
substance which brings about the conjunction of these Skandhas. If it be 
said they come together of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. Thus this 
theoiy is untenable. 

The holder of the Buddhistic doctrine hero says: In our system there 
is a concatenation of cause and effect, beginning with Avidya. 

Note : Thus through Avidyfi arises desire, aversion, etc., which compose the Saiiiskitra 
Hkandha. From this arises cognition or the kindling of the mind which composes Vijiiltna 
hikandha. From this arises the six sense organs which compose the Vedan^ Skandha. 
And from sensation again arises Avidyi. Thus the circle goes on. 

We Buddhists hold this theory of the circle of causation, and as this 
circle is not refuted by any one and is admitted by all and as it 
moves like the Persiin wheel, by which water is drawn from the well, so our 
theory is not open to any objection raised by you. Thus AvidyS produces 
Saiiiskilra, from which comes out Vijnana, Nama-riipa, the body, the touch, 
the son'iency, the thirst (Tysna\ the activity, the birth, the species, the 
decay, the death, the grief, the lamentation, tins pain, and despondency. 

Note : These are all technical terms of the Buddhists. Avidyfi means the idea of 
permanency in a thing which is really impermanent, such as the idea that the flame is 
permanent while it is momentarily changing. From this Avidya arise desire, aversion, etc., 
which constitute the Saihsk^ra Skandha. From this Saihsknra Skandha arises that vague 
consciousness which exists in prenatal condition, and this consciousness is calied Vijuilna. 
From this VijS^na arises the four elements earth, water, fire and air, which constitute 
the body of all beings, and this is called Niima. B'rora this Ndma (the four elements) are 
formed the bodies of all beings and which is called Rfipa, because the bodies are either 
black or white. This embryonic body is called Nilmn-Rflpa. The embryo then develops 
the six senses called the ^at-dyatana. From these senses, by their mutual contact, arises 
Sparga, touch or contact, with external objects. From this contact with external objects 
arises feeling or Vedand. From this Vedand arises desire or thirst, whence successively 

38 
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arise Upadfina, etc., mentioned above. Thus goes on this eternal cycle of causation. For 
further explanation see note to the next Sdtra. 

This theory is retuted by the author in tlie next Sutra. 


SUTRA 11 ., 2. 19. 

II X I X I R II 

Itara-itara, mutual, one another. Pratyayatvat, because of 

being the cause. One being the cause of the otlier. The word Pratyaya here 
means the cause. Iti, thus. Chet, if. Utpatti-m^tra, merely 

production, of the origin merely. fsrfiRic^T^ Niinittatvat, because of there being 
efficient cause only. 

19. If it be said that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they are 
merely the efficient causes of the immediately subsequent 
links.—192. 


COM.MKNTARV 

If you say that this aggregate or tlie w'orld is formed by the mutual 
causation of Avidya and the rest, as described above, wo say it is not so. 
For your link of causation explains only the origin of tlie subsequent from 
the previous. It only explains how Vijuaua arises from Saiiiskdra, etc. 
It does not explain how the aggregate is brought about. An aggregate 
called Sahghata always shows a design, and is brought about for the pur¬ 
poses of enjoyment. (A Sanglulta like a house may be explained to have 

been produced by a putting together of bricks, mortar, etc., but they do 
not explain the design). You say that there is no permanent Atma. 
Your AtmS is momentary only. For sucli a momentary soul, there can 

be no enjoyment or experiencing. Because the enjoying soul has not pro¬ 

duced the merit or demerit whoso consequences it has to enjoy. It was 
produced by another momentary soul. Nor can you say tho momentary 
soul suffers the results of tho acts done by its ancestral soul, for then that 
ancestral soul must be held to bo permanent and not momentary, and if 
you hold any soul to be permanent, you give up your theory of the 
moraentariness of overytliing. But it you hold evorything to be impermanent 
your theory is open to the objection already made. Hence the theory of tho 
Saugatas is untenable. 

Note : The series beginning with Nescience comprises the foliowing members : 
Nescience, impression, knowledge, name and form, the abode of the six, touch, feeling, 
desire, activity, birth, species, decay, death, grief, lamentation, pain, mental affliction, and 
the like. 
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The commentators agree on the whole in their explanations of the terms of this 
series. The following is the substance of the comment of the Brahmavidyitbharapa: 
Nescience is the error of considering that which is momentary, impure, etc., to be per¬ 
manent, pure, etc. Impression (affection, saifaskSra) comprises desire, aversion, etc., and 
the activity caused by them. Knowledge (Vijndna) is the self-consciousness springing up 
in the embryo.—Name and form is the rudimentary flake—or bubble-like condition of the 
embryo. The abode of the six (Saddyatana) is the further developed stage of the embryo 
in which the latter is the abode of the six senses. Touch (Sparsa) is the sensation of 
cold, warmth, etc., on the embryo’s part. Feeling (VedanS) the sensations of pleasure and 
pain resulting therefrom. Desire (Trepd) is the wish to enjoy the pleasurable sensations 
and to shun the painful ones. Activity (Upadfina) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (Jfiti) is the class of beings to which 
the new-born creature belongs. Decay (Jard). Death (Maranara) is explained as the 
condition of the creature when about to die (Mumilrsa). Grief (Hoka) is the frustration of 
wishes connected therewith. Lament (Parivedanamj is the lamentation on that account. 
Pain (Duhkha) is such pain as is caused by the five senses. Durmanas is mental 
affliction. The ‘and the like’ implies death, the departure to another world and the 
subsequent return from there. - (Dr. Thibaut.) 

SIJTUA. II., 2. 20. 

^ II ^ I ^ I ^ 0 II 

3 ^ Uttara, in the next, in the subsequent. 3f<ii\ Utpade, on the origina¬ 
tion, on the production. Cha, and. Purva-nirodhfit, because there 

is stoppage or cessation of the preceding, 

20. There can be no causal relation between Avidysl 
and the rest, because when the subsequent is produced the preceding 
one ceases to exist.—193. 


COMMEXTARY 

In this Sutra the author criticises the view that AvidyS, etc., give 
rise to the terms in their subsequent series. He shows that AvidyS, etc., 
cannot stand even in causal relation to the next term in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse¬ 
quent moment, the thing that existed in the preceding moment has totally 
ceased to exist. An effect produced in a subsequent moment is the result 
of the total destruction of the cause that existed in the preceding moment. 
This being their doctrine, the series of AvidyS, etc., cannot stand to each 
other in the relation of cause and effect. For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment Because we 
always perceive that the cause subsists in the effect as the thread subsists 
in the cloth. But the Buddhists hold that existence originates from non¬ 
existence, for they maintain that the effect cannot manifest without 
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destruction of the cause, the tree cannot appear until the seed is des¬ 
troyed. 

This view is next refuted by the author. 

V 

SITUA u., 2. 21. 

Asati, if there was non-existonco, if the effect originates from 
tlie non-existence of tlio cause. Jlftfrr Pratijna, admitted principle. 
Uparodhali, contradiction, Yaugapadyam, simultaneousnoss. 

AnyathS, otherwise. 

21. If the cause ceases to exist when the effect mani¬ 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by the Skandhas. 
Otherwise there xvould arise simultaneousnoss of the cause and 
effect.—194, 


COM-MKXTAKY 

The admitted principle of the Buddhists is that the world originates 
from the Skandhas. If, therefore, it bo said tliat an effect may originate 
even when tlie cause is totally non-existent, then it would contradict the 
.admitted principle. Non-existence being present everywhere, any thing 
will arise anywhere, always. If, however, it be said that tlie antecedent 
momentary existence of the cause lasts so long as the effect docs not ori¬ 
ginate, then wo are landed in the other difficulty, namely, the cause and 
the effect exist simultaneously together, for the cause would then remain 
in the effect. This would also go against the accepted doctrine of the 
Buddhists that everything is momentary merely. Therefore, it follows 
that tho effect does not originate from non-existence. 

The author next refutes tho tenet that there can be absolute 
annihilation of tho substance. Tho Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 


SllTRA ii., 2. 22. 

PratisaiiikliyS, (destruction) depending upon the volition of some 
conscious entity. ApratisamkhyS, (destruction) not depending upon 

any voluntary agency, Nirodhab, destruction, cessation, ^rsnlk: 

Aprfiptibi non-establishment, non-demonstration. Avichchhedfit, be¬ 

cause there is no complete interruption. 
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22. Nor can there be established the two sorts of destructions, the 
volitional and the non-volitional, because there is never any complete 
interruption.—105. 


COMMKNTAUY 

Pratisariikbya-nirodlm is the destruction of things dependent upon 
the volition of some conscious agent. Thus when a man says I shall 

destroy this jar and takes a hammer and reduces it to pieces. The other 

form of destruction which is non-dependent on the will of any sentient 
agent is called Apratisariikhya-nirodlia. These two, together witli Aka.4a 
or space, which is defined to bo the absence of all obstruction or covering, 
aro the three kinds of non-outitics believed by the Buddhists. A destruc¬ 
tion like this is called Niranvaya Vina6a or absolute destruction or Niru- 

p&khya Sunyam or total void. Everything else is momentary only. As 
is found in the following aphorism. “Everything which is an object of 

conception other than these threee (the two sorts of Nirodha and AkS^a) 
is temporary and compo.site.” 

The author will refute later on the theory that Akfl4a is a non-entity. 
At present he refutes the wrong doctrine of the two sorts of Nirodha. 
These two sorts of Nirodhas cannot be established or arc impossible, because 
(AvichchhedSt), on account of the absence of interruption. An object 

which is existent cannot bo absolutely anniliilatod, for the words 

origination and destruction of a substance really mean only change 
of condition of the substance. It only undergoes modification or a change 
of conditfon, but the substance is a unity and remains permanent. You 
cannot say that when a candle is burnt out, it is totally annihilated. As 
we find in other cases that destruction is only a change of condition, 

we can easily infer that in the case of the candle also there can be no total 
destruction. 

Note: It is no longer a matter of inference now, but a positively proved fact, that 
when a candle burns out, it is not lost, but undergoes a change of condition. The first 
experiment shown in Chemistry is generally to prove the proposition that substance can 
never be annihilated. 

We do not certainly perceive the candle when it is burnt out, but 
the materials of which it consisted, continue to exist in a very subtle 
state and hence tljey are imperceptible. If there were the absolute annihila¬ 
tion of even a single real substance, then in the next moment you will 
see the whole universe reduced to annihilation, and you yourself will 
not exist to see it Consequently absolute annihilation is an impossibility 
and cannot be proved. 
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Note : Tho following extract from Dr. Thibaut’s VedUnta Sutra, S. B. E., Vol. 34, 
page 410, explains the reasoning of this Sfttra very clearly : 

A series of momentary existence constituting a chain of causes and effects can 
never be entirely stopped ; for the last momentary existence must be supposed either to 
produce its effect or not to produce it. In the former case the series is continued; the 
latter alternative would imply that the last > link does not really exist, since the Bauddhas 
define the Sattd of a thing as its causal efficiency {rf. Sarvadarganasamgraha). And the 
non-existence of tho last link would retrogressively lead to the non-existence of the whole 
series. 

The Author next refutes tho notion of release as entertained by tho 
Buddhists. 


SOTUA II., 2. 23. 

^ H I H I II 

IJbhayatha, in either case. Oha, and. Do§At, because 

there arc objections. 

23. In both cases there are objections and hence the very idea of 
release is not established.—196. 


COMMKNTAHY 

The word ‘not’ is understood in this and ttio throe subsequent 

Sutras from the Siitra II., 2. 19. The Buddhists define Moksha or release 
to be tho cessation of tho series of Avidya and the rest, wliicli constitute 
tho world cycle called Samsuru. Does tliis release accrue from Direct 
knowledge of tho trutli or of itself ? It cannot bo the first, for then tho 

acceptance by tho Buddhists of the form of destruction called Aprati- 

saiiikbyS-nirodha would bo useless ; nor can it bo the latter, for then all 
tho disciplines and methods of meditation laid down by the Buddhists 
become useless. Tnus their teaching cannot stand tho tost of reasoning, 

and in this system release can never bo established. 

The author next refutes the doctrine of the Buddhists that AkfiSa is an 
absolute non-entity. 

SUTRA n., 2. 24. 

ii ^ i ^ i ? a ii 

AkAfe, in tho case of AkA^a or space or ether. Cha, and. 

AviSesAt, because of no specific difference. 

24. The tenet of the absolute non-existence of Akasaisalso untenable, 
because there is no difference in this case also.—197, 
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COMMENTAHY 

The doctrine that space is an absolute non-entity is not tenable. 
Why do you say so? Avifesat, because there is no difference in tlie case 
of Ak&sa from any other kind of substance which is an object of percep¬ 
tion. Wo perceive space wlion we say “the hawk flies in space.” The 
space, therefore, is as much a real substance, as the earth, etc. As we 
know the earth by its quality of smell, water by its quality of taste and so 
on, so we know from the quality of being the abode of objects, the 
e.xistonce of space, and that it has the attribute of Sound. Thus AkS^a 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in Aka&i. It Aka^a was totally non-existent, what would be the 
receptacle of air ? Nor can you say that space is nothing but tlie absence 
of any occupying object This also cannot stand to reason. Consequently 
Akafia is not a negative substance of tlie logicians. The logicians hold 
that absence or Abhava is of three sorts : Prak-abliava, prior non¬ 
existence, as the non-existence of the jar before its being made by the 
potter; second, Pradhvasta-abhava, or absiuco by destruction, as when 
a jar is broken into pieces ; third, Atyanta-abhava, absolute non-existence, 
as the horn of the hare, which is absolutely a fiction. Aka5a is none of 
these three kinds of absence. If Ak5!5a be a non-entity, then the whole 
universe would become devoid of sp.ace. For if you say that Aka&i is 
nothing, but the absence of covering or'occupying body, then it cannot 
be the covering of earth, etc., and if Aka^a is non-perceptible, because 
there is an occupying body like earth, etc., then we are landed into a posi¬ 
tion tliat the whole universe is without space, because something or otlier 
exists everywhere. If you say tliat Aka^a exists then tliere would bo 
non-perception of earth, etc. Thus on neither view tlie definition of Akfi^a 
given by you is tenable. 

Note : Nor is it possible to hold that Hpacc is nothing else but the non-existence 
(Abhava) of earth, and so on, for this view collapses as soon as set forth in definite alter¬ 
natives. For whether we define Space as the antecedent and subsequent iion-cxistcnce 
of earth, and so on, or as their mutual non-existence, or as their absolute non-existence 
—on none of these alternatives we attain the 'proper idea of Sp.ace. If, in the first place, 
we define it as the antecedent and subsequent non-existence of earth, and so on, it will 
follow that, as the idea of Space can thus not be connected with earth and other things 
existing at the present moment, the whole world is without Space. 

If, in the second place, wo define it ns the mutual non-existence of earth, and so 
on, it will follow that, as such mutual non existence inheres in the things only which stand 
towards each other in the relation of mutual non-existence, there is no perception of 
Space in the intervals between those things (while as a matter of fact there is). And, in 
the third place, absolute non-existence of earth, and so on, cannot of course be admitted, 
and as non-existence (Abhava) is clearly conceived as a special state of something actually 
existing, Space even if admitted to be of the nature of Abhiva, would not on that account 
be a futile non-entity (something ‘Tuchcha’ or ‘Nirupfikhya.’)—Dr. Thibaut. 
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SUTRA II., 2. 25. 

II ? I ? I ?!( li 

A nusmvitel), because of the memory, or recognitiou, ^ Cha, and. 

25. The fact of memory or recollection also proves that things are 
not momentary.—198. 


COMMKNtARY 

Anusmvitilj or remcmbrancii is the idea or Cognition of wliat was 
previously perceived. It is also called recollection or recognition. In 
recollection we recognise tlic thing that was perceived in the past, and 
assort about it, “this is tho thing that was seen before.” This at least 
proves that the person who recollects cannot bo a momontiiry thing. There¬ 
fore, all things are not momentary. You cannot say that this recognition 
of tho thing, is only tho recognition of similarity, as when wo say “this 
is tho Ganges” or “this is tho flame which we saw before.” In the case 
of the Ganges and the flame, no doubt, it is a false assumption to say, it 
is the same as it was before, for the water in the river is not tho same, 
nor the particles which constitute the flame. In tlieir case, there is no 
oneness of tho object. The perception is merely of similarity. But 
unless there be one permanent knowing subject, who can perceive the 
sirailiarity, in the past with the present, he cannot assort “this is the 
Ganges or this is the tlame which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It may be 
possible, tliat sometime doubts may arise as regards an external object, 
and one may not be able to assert whether it is identically tho same object 
which was perceived in the past or something similar to it. But with 
regard to tho Self, tlio cognising subject, there can never arise any such 
doubt “whether I am tho same who was in the past.” For it is impossible 
that tho memory of a thing perceived by another should exist in one’s 
own self. Nor can you say, that there is unity of succession, and that 
one impression vanishes after giving birth to a similar impression, and 
this current of impressions gives the notion of unity. For if successions 
of impressions are identical with tho preceding ones, then it practically 
comes to the same thing as tho admission of a permanent chain of similar 
impressions, and this permanent chain may well be called AtmS, and thus 
it would also refute the Buddhistic theory. But if it is not admitted, then 
the fact of recollection or remembrance cannot bo explained. Sforeover, 
what do you mean by “momontarinoss” ? Do you mean by it that which is 
related to a moment, or that which originates or is destroyed in a moment ? 
It cannot be the first, for oven a permanent object must be related to a 
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moment, for many moments must pass over it. Nor can it be the second, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of momentariness of all things 
is refuted. These very arguments refute also the theory of Df§ti- 
sy§ti- For this theory, which posits that creation is constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of raomentariness in another garb. Con.sequently things are not 
momentary. 

Tlie author next takes up the theory of the SauMntikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness—ideas of tlicir having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only existing 
things, and their manifoldness is caused by the manifoldness of external 
objects. This view is set aside in the next Sdtra. 


soTRA ir., 2. 26 

II I ^ I II 

Na, not. Asatah, of the unreal, of tlie object which is destroyed 

and no longer exists. AdysfatvSt, because it is not perceived or 

scon. 

26. Of that which no longer exists, there can be no 
persistence in cognition, because it is nowhere seen to be 
so.—199. 


commentary 

Tlie SautrSntikas hold that a thing that has perished imparts its 
form to the cognition, and on the foundation of that form, yellow colour 
and so on, the thing itself is inferred. Tlie special cognitions, such as yellow 
colour, etc., cannot be the forms of things that have perished, and exist 
only in cognition; for wo never see it in actual reality. "When the sub¬ 
stance perishes, the qualities that inhere in that substance perish along 
with it. We do not see the qualities passing over to another object, 
when the substance itself is gone. Nor can you say that objects like 
jars, etc., are merely inferences and have no real external existence. 
When a person sees a jar, he says, “I see the jar,” he does not say, “I have 
the idea of a jar in ray mind, and I infer there must be something outside 
of me which I call a jar.” For this kind of idealism is contradicted by the 
very pronouncement of our consciousness, which declares that the jar 
exists outside. This is a special objection to the SautrSntika theory. It 

39 
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follows, therefore, that the existence of a jar, which is an object of perception, 
is not inferred from tlie idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

The author next shows a common defect wliicli taints both these 
theories of the Yaibhagikas and tlie SautrSntikas. 

SUTRA II., 2. 27. 

fefi: II H I H I II 

tJdasioanam, of persons who are perfectly indifferent and 
non-active. A pi, iilso. ^ Cha, and. Evam, thus, fflfs: Siddhih, 

accomplishment. 

27. If things were all moinentaiy, then even persons 
who are non-active, will accomplish all their objects without any 
exertion.—200. 


co.mmextary 

If things originate from non-existence, because every tiling is 

momentary, then persons who never exert will accomplish their objects 
by their mere laziness, because effects arc produced without any real 
cause. In the theory of universal momcntarincss, the thing docs not 

exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for there would remain no 

motive for such exertion, because tho good things would bo obtained 
without exertion, and evil w’arded off similarly. A believer in this 

doctrine would never exert either to attain heaven or release. But the 
Buddhists, however, are inconsistent in their actions, for believing in the 
momentariness of all objects, they still exert for Moksa. As a matter of 
fact, every one believes that in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay down practices for the 
attainment of heaven and final release for souls which in their theory 
are momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objects, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

Note : This refutation of the Vaibh^sika and the Sautrdntika system proceeds upon 
a misconception of the true doctrine taught by these schools. They are not so absurd 
as the Ki^hmapioal. commentators have made them out. It is very doubtful whether the 
Sutras themselves refer to these doctrines, for they do not employ any words which can 
lead to the existence of these doctrines. Bfidarftyapa wrote long before the rise of these 
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modern Buddhistic schools and it is not likely that he would have referred to them. If 
the Siltras are interpreted as referring to these schools which arose in quite historical 
times—some five hundred years after Christ, then we are faced with the difBeulty of 
assuming that Badardyana wrote after 500 A. C. 


Adhikarana TV .— Yogachara theory considered 

The Vaibliasikas and the Sautrantikas being thus refuted, now 
come forward the Yogacliaras. They say that the Lord Buddlta assumed 
tiie existence of external things, and in his system of Vaibh^sika and 
Sautrantika ho sliowcd the relation of tliose things witli thought, merely 
out of deference to those weak-minded disciples of his, who were attached 
to external things. As a fact, the Lord did not believe in the reality of 
the external world. His higliest doctrine is represented by tlie Yogacliara 
system, according to which the Vijnana Skandha or cognition alone 
is real. 

According to tliis system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cognition. The Vijnana modifies 
itself into the form of tlie object. You cannot say that without external 
objects the worldly business cannot bo transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with the thought objects. Even those who believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so there would not arise phrases like, T know the jar, 
I know the cloth’ Thus all worldly activities can well go on with more 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that thought- 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. But a 
little consideration will show that wo cannot object that how can a 
small thing like the mind contain big things like these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it has a form, it has the possibility of shining forth 
in the shapes of all these objects. (And the smallness of the mind is no 
reason against its containing large objects, for a small object like the 
retina of the eye contains within it all the visible external world). Says 
the objector, if there were no real external objects what causes the mind 
to assume the manifold shapes ? To this we reply, the mind assumes 
different shapes owing to the different Vasanfls or desire-impressions 
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submerged in it. (Just as these V^sanfis or desire-impressious left ia the 
mind create the dream world in sleep, so the external world in the waking 
consciousness is also the result of the VSsanSs). The manifoldness of 
cognition is thus caused by the manifoldness of the VSsanfis, and this 
we can easily find out by a little thinking. For wherever there is Vasana 
there is a change of mental form, corresponding to tho VSsana, but 
whenever the series of Vasanfis are stopped, tho mind also stops. More¬ 
over, you also admit that tho cognition and the object of cognition are 

always co-existent, and tliat the act of perception is one. Wo never see 
an object without tho corresponding conception of it, consequently there 
is no necessity of admitting the existence of an external object correspond¬ 
ing to the internal idea. But as a matter of fact the object of knowledge 

is identical with cognition, and is not separate from it. We are conscious 

of only one form, namely, tho idea, though this idea appears to us at the 
same time as an external object The latter, liowever, is an error. And 
since we are always conscious of ideas and things together only, it is 
useless to assume that the thing is sometliing difteront from the idea. 
Thus tho ideas only exist 

Doubt: Now arises the doubt, is every tiling merely an idea, 
and is it possible to have practical tliought and intercourse without 
external objects, just as it is done in dream ? 

Ptirvapaksa : Yogficharas say, all practical purposes aro well 
rendered possible by admitting the reality of ideas only, for no good 
purpose is served by the additional assumption of external objects cor¬ 
responding to internal ideas. 

Siddhanta ; The external world really exists as is shown by tlie 
author in the next Siltra. 


SUTBA., II., 2. 28. 

II X I ^ I II 

Na, not. AbhSvalj, non-existence of the external things. 

Upalabdhei), because they are perceived, because we are conscious of them. 

28. The external things are not non-existent, because our 
consciousness bears testimony to their existence.—201. 


COMMENTARY 

As it is the consciousness alone by which we judge the existence or 
the non-existence of a thing, we must admit that the external things are 
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existent, because our consciousness says they are existing. Moreover, the 
very words we use show tliat we admit the existence of external things. 
Wo say “the knowledge of a jar,” a sentence which assumes that know¬ 
ledge is different from tho jar. No tiicory is worth consideration by the 
wise which goes against tho testimony of one's consciousness. Tho 
Yogaoliftra may say : “I do not affirm that I have no consciousness of an 
object, I also feel tliat the object appears as an external thing, but what I 

affirm is this, that I am always conscious of notliing directly but of my own 

ideas, and hence tho so-called appearance of the external things is the 
result of ray own ideas.” To this we reply that tho very fact of your con- 
ciousness proves that there is an external object giving rise to the idea of 
externality. (“That tho outward thing exists apart from consciousness, has 
necessarily to bo accoiited on tho ground of tho nature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per¬ 
ception only, but all men are conscious of posts and walls and the like as 
objects of their perception.)”—Dr. Thibaut 

Moreover, in tho sentence ‘I know tho pot’ there are three things 
given, the knower the “I,” tho knowledge and the object of knowledge. 

The verb to know is an active verb requiring an agent as well as an 

object Iho whole world believo.5 it so and makes others believe it also. 
Therefore, to say that there is only knowledge, but no object of knowledge, 
is merely to court ridicule and derision. Consequently, it is established that 
an object is separate from knowledge. 

Says an objector : “If a jar and tho rest are separate from tho know¬ 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in consciousness, then by tho knowledge of tho one 
jar we ought to know every thing external, for all external things have tho 
common attribute of being ditf'erent from knowledge, being tho other. If 
one thing which is non-knowledge is known, every non-knowledge mu.st be 
known. To this we reply, it is not so. Till external objects, no doubt, 
have this thing in common that they are different from the percopient 
subject. They all come under tho category of non-self or object. Certain¬ 
ly, we know every thing as non-self by knowing one non-self. That is to 
say, the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things certainly are concomitant, they always go together. 
But this concomittance, instead of proving that things are unreal and that 
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ideas only are real, proves just the contrary. For the very fact that they 
go together shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external things admitted 
the separate existence of the external world. For lie says, ‘The form which 
is perceived internally appears like an external object.’ lie uses the word 
'like' an external object, which shows that ho admitted the reality of the 
external objects. Otherwise he would not have used this word. For no 
one makes a comparison witli a thing which is absolute unreality. No one 
says ho is like the sou of a barren woman, or like tlie mare’s uest. 

Note : The following quotation from Safikara is clearer: ‘‘Nobody when perceiving 
a post or a wall is conscious of his perception only, but all men arc conscious of posts and 
walls and the like as objects of their perception. That sucli is the consciousness of all 
men, appears also from the fact that even those who contest the existence of external things 
bear witness to their existence when they say that what is an internal object of cognition 
appears something lihe the external. For they practically accept the general conscious¬ 
ness which testifies to the existence of an external world, and being at the same time 
anxious to refute it they speak of external things as ‘tike something external.’ If they did 
not at the bottom of their hearts acknowledge the existence of the e.xtcrnal world, how 
could they use the expression ‘‘like something external.” No one says, “Visnumitra appears 
like the son of a barren mother.” If we accept the truth as it is given to us in our con¬ 
sciousness, we must admit that the object of perception appears to us as something 
external, not like something external. 

Now the author refutes the theory that external objeets need not 
exist at all, because all different ideas can well bo c.xplaincd as originating 
from Viisanas without tlio noeessity of believing in the real existence of any 
external objects. The opinion of tlio YogSeh^ras is tliat all practical 
thought and intercourse arc possible without assuming the existence of 
things, in addition to the ideas. As in dream a person has intercourse and 
practical communication witli other things and objects, while they are 
nothing but his own ideas, similarly in the waking state also, without any 
external things, tlie mauifolduess of ideas may be explained through the 
Vfisana. This view is refuted in the next Siitra. 


SVTRA. 11., 2. 29. 

?! II ^ I U5.11 

Vaidhaimyat, on account of difference of nature. ^ Cha, and. 
^1 Na, not Svapnadivat, like dreams and the rest i. e., like hypnotic 

suggestion, mirage, illusion. 

29. The ideas of the ■w'aking state are uot like those 

of the dream state, because they are of a different nature. 

- 202 . 
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COMMENTARY 

Tn the dream state and in the state of reverie and hypnotic suggestion 
there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused mert-ly by one’s own consciousness, and not 
by anything really outward to the person dreaming, so also it may bo in the 
waking state. This view is not possible, because the ideas of tlio dreaming 
state are different from those of the waking. The objects of the dream 
state have not the same characteristics as tlioso of the waking state. The 
objects perceived in dream are memories of waking experiences. Tn the 
waking state they are perceptions and not memories. 'I’lio objects in tlio 
dreaming states instantly change tlieir forms and are found to be unreal, 
as soon as a man awakes from sloop. Tn other words, the dream objects 
are sublated by waking consciousness. On the other hand, the objects 
perceived in the rvaking state do not cliange so instantaneously. Even after 
hundreds of years, they will have the .same appearance as now. Moreover, 
we never have the consciousness of tlioir being unreal. They are never 
sublated. True, wo have said above, that tilings perceived in dream are 
mere memories, but this is only a partial statement of fact. The true 
opinion of Badarstyana is tliat the supremo Lonl I’oally creates objects in 
the dream state, and makes the soul experience them. They are, therefore, 
also real, only the difference is that the Lord creates them for a temiiorary 
purpose and for a particular soul only ; while tlio external world He has 
created for all souls and for the Cosmic period, and given them greater 
fixity. This opinion will bo fully expounded in the Siitra TTL, 2. 1., where 
he will show that all dream objects are also creations of the Lord and not 
of the soul. 

The author now refutes the view that manifoldness of ideas can bn 
explained by the mauifoldness of VasanSs without the assumption of external 
objects. 


SUTRA ir., 2. 30 

^ H I \ I II 

5T Na, not. Bhavalj, existence of more ideas without corresponding 

things, or existence of mere Vasanfe. Anupalabdhelj, because they 

are not perceived. 

30. The Vasanas do not exist without corresponding 
external objects, because it is never so perceived in expe¬ 
rience.—203. 
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COMMEJiTAKY 

YSsanfis can have no existence according to your theory, for you 
liold tliat there are no external objects. Wo know that VSsanSs are 
produced by exfernal objects; Avhere there is no external object their is 
no Vasana. This is demonstrated by the rule of identity and difference. 
We never see any VasanS originating without any external object. The 
Yogfichfiras cannot explain how tlie VasanSs originate. And as they do 
not believe in the existence of external objects, they cannot explain tlie 
existence of Vasanas even. According to tiieir doctrine, tho existence 
of VSsanSs is impossible, as tliey do not admit the perception of external 
things. Tlie variety of Vsisanas is caused by the variety of e.xtcrnal 
objects, according to us. 

Vasan^ is really a kind of mental inniressiou or Saiiisk^ra. This 
Saiiiskara or impression cannot exist Avithout some permanent substratum, 
in wliicli it may inhere. But the Yogiicharas do not believe in any permanent 
substratum, lienee for tliis reason also their so-called Viisanas or mental 
impressions cannot exist. This the author shows in the next Sutra. 

SUTItA u., 2. 31. 

m I ’ uni 

Ksanikattvat, because of momentarincss. ^ Cha, and. 

.31. The Vasanas have no permanent substratum, because 
of their theory of universal momentariness.—204. 

COJIMENTAUY 

The word Na’ is undemtood in this Siitra from the preceding 
aphorism. According to your theory there is no permanent substratum 
in which VSsanas may inhere. For you believe that everything is 
momentary. According to you, the external ideas tliat we have during 
an earth life (Pravrtti Yijnana) and the Cosmic ideas which cease only 
with the cessation of a world period or Pralaya (A-laya Vijuana) and wliich 
exist in the Monad are all momentary. Thus there being no conscious 
self which is permanent in past, present and future, it is not possible to 
have remembrance, recognition and so on, which are subject to mental 
impressions dependent on place, time and cause. All these Yasanas, 
memories, and thoughts, practically presuppose some absolutely un¬ 
changeable Self or principle, equally connected with the past, the present 
and the future. Consequently this Vijnana-matra-v§da is unworthy of 
further consideration, for it cannot explain how the YasanSs can exist 
without a permanent substratum, and how they can be manifold in the 
absence of that substratum. 
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Adhikarana V.—Madhyamika theory refilled. 

The YogScliftra being thus refuted, now comes forward the Madhya¬ 
mika wlio holds the doctrine of universal void. He says, “The Lord 

Buddha admitted the existence of external objects and of ideas, only for 

the sake of those less intellectual pupils of his, who could not at once 

grasp his real doctrine of universal void. All tlie preceding theories of 
the momentariness of tilings and ideas are so many concessions to these, 
and may bo considered as rungs of the ladder loading to this theory. 
Tliis is the real doctrine of the Lord, and as a matter of fact, neitlier the 
external objects nor the ideas exist in reality. The only reality is Sunyam, 
the Great Void, and the roacliing of tliis nothingness constitutes Release 
or Moksa. This is the true secret taught by the Lord and it is proved 
thus: Sunya or nothing is self-existent and self-proved, because no cause 
need be assigned for its production. It is only a thing, which exists, 

that requires a cause to explain its origination. But No-thing requires 

no such cause or explanation. Further, a thing which. is (Sat) must 

originate either from some e.xistent things or not. It cannot originate from 
a thing which is existent or from a being, because we do not sec a tree 
to originate with sprout, leaves, etc. so long as the seed is not destroyed. 
It is only when the seed is destroyed, that the tree originates. Thus 
a Sat or a thing cannot originate from a being. ^lor can it originate 

from a non-being (Abhava), for we do not see the origination of tree, 
sprout, etc., from a seed which has been roasted. Similarly, notliing can 
originate of itself, for then it would be dependent upon AtmS, which 
would bo a useless assumption. Nor can aiiy motive be assigned for a 
thing originating from itself. Nor can it originate from anything else, 

for then it would follow that any thing might originate from any thing, 
for all things alike are other things. Thus there being no origination, 
the^re is also no destruction. Therefore, the words like Origination, 
Destruction, Being, Non-being 'are mere illusions and the only reality is 

the Siinyam, 

Doiiht: Hero arises the doubt : Is it true to believe [that Sunyam 
is the only reality or is it not ? 

Phrvapakita : The Silnyam is the only reality because it is "self- 

proved while other things being based upon illusion liave no real existence. 
The Great Void constitutes reAlity. " 

SiddhAnta ; The Sfinyam ia not the reality as' , is ahowniifl the next 
SGtra; ' ' ■ ■ ^ i: 


40 
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si'tha [I., 2. 32. 

m n i ii 

Saivathfi, in every way. Amipapattelj, because of the 

improbablity, because of its not being proved. ^ Cha, and. 

32. The doctrine of the Void is in every way un¬ 
proved.—205. 


COMMENT \UY 

The word ‘Na’ is understood in this Sutra. What is the Sunyam 
of yours, is it a being or a non-being or botli being and non-being ? In 
any way, you cannot establish your doctrine, ff you say it is a being, 
then you give up your position and admit that Sunyam is a being ; if you 
say it is a non-being, then your declaration amounts to this, that you esta¬ 
blish that every thing is nothing. But you must admit yourself to be a 
being and your reasoning also to be .somelhing, and not nothing and 
this also contradicts your theory that all is nothing. If you say it is 
both being and non-being, then it also contradicts your own theory and 
lands you into undesirable results. Moreover, the means of knowledge 
by which Sunyam is to be proved must at least bo real and must be 
acknowledged to be true, for if such means of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then sometliing certainly is 
proved, and then also the theory of univereal nothingness is disproved. 
Thus SunyavAda is disproved in every way. Thus it is to be inferred that 
the Lord Buddha taught these three self-contradictory doctrines in order 
to delude the world. At one time he teaches the reality of the external 
world, next the reality of ideas only, and lastly general nothingness, 
and thus he has made it clear that his object was to delude the Asuras. 
The doctrine of the Lokfiyatikas or materialists, being perfectly futile, the 
author of the Sutras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the MftyfivSda also 
stands refuted. The doctrine that creation depends upon perception 

(Dv§ti Sr^tivSda) and the doctrine that the creation is an illusion as the 
illusion of the snake in the rope (Vivartavttda) have also this in common 
with the Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these theories also. 

Adhikarana VI.—The Jaina theory examined. 

Now tho author shows the faults of the Jaina theory. The doctrine 
of the Jainas is that substances are of two kinds, Jtva or souls and AJtva 
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or Non-souls. The Jtva is sentient, and intelligent, has the size of the 
body which it occupies, and .has parts or members. Tlie Ajiva or Non¬ 
souls are of five kinds, namely, (i) Dharma or Merit, (n) Adharma or 
Ue-merit, (m) Pudgala or Bodies, {iv) Ktila or Time, and (r) AkS^a or Space. 
Dharma or Merit is that which causes motion or progress. Adharma or 
De-merit is that which causes the .stationariness of a thing. Both those 

are all-pervading. Tlie Pudgala oi’ Body is that which possesses 
colour, smell, taste and toucli. It is of two sorts, namely. Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Eartli, Bodies of 
Creatures and the various plans or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sorts, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth, etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 

infinite and is that which contains others and has dimensions. These six 
substances (the Jiva and the five non-Jivas) are called Dravyas and this 
world consists of them. Among these, with the exception of the Atoms, 
the remaining five are cal'ed Asti-kliyas. Such as the Jiva-Asti-kSya, the 
Dhai ma-Asti-kaya, the Adharma-Asti-kfiya, the Pudgala-Asti-k&ya and the 
Aka^a-Asti-kSya. The word Asti-kaya denotes the substance that 

occupies different parts of Space. In other words, any space-occupying 
substance may be called an Asti-kSya. The Jainas describe seven 

categories, which are helpful for the purposes of the release of the Souls. 
They are these substances arranged in a different order, namely, (f) Jiva 
or Soul, (m) Ajiva or Non-soul, (m) Asrava or influx or channel, (iv) Nirjara 
or decay or exhaustion of passions, v) Saravara or hinderance or obscura¬ 
tion, (t;*) Bandha or bondage, and (.vii) Mok§a or release. Among these, the 
Jiva has already been defined, namely, the substance which has knowledge, 
etc., as its qualities. Ajiva or non-SouI is everything which is the object 
of enjoyment of the Soul. The Asrava or channel is that through which 
the Soul flows towards the external objects; it is the channel of communi¬ 
cation between the Soul and the world, in other words, the senses are called 
Asrava. The Sariivara or the obscuration are indiscrimination, want of dis- 
passion, etc., which hinder the opposite attributes of discrimination, etc. 
Nirjara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc,, such us austerities, like plucking off of hairs, 
sitting on hot stones, etc. Bondage is the current or cycle of birth and 
death, caused by eight kinds of Karmas. These eight kinds of Karinas are 
comprised under two heads, namely, four Ghfitika Karmas or particular 
evil deeds which obstruct the natural innate knowledge, wisdom, seeing, 
vigour and pleasure of the Jiva. Four AghAti Karmas, which are particu¬ 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion of identifying tlie Soul with the 
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Body, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists cither in 
remaining stationary in Space above all worlds, or in which tJicre is cons¬ 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jaina scriptures. They cause libera¬ 
tion from tliese eight kinds of Kamias, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the right know¬ 
ledge, the right seeing, and the right conduct. They establish these 
substances by their system of reasoning called the Sapta-bhangi-nyaya, called 
also Syad-vSda. (*) Syad-asti, somewhat it is or may be it is, («) Syad- 
nSsti, somewhat it is not or may bo it is not, (w") SyM-avaktavyah, it may 
be predicated a little, or may bo it is not predicable, {iifl Syad-asti-cha- 
nftsti cha, may be or somewhat it is or it is not, (j;) SyM-asti-cha- 
avaktavyali-cha, may be or somewhat it is and is not prcdicable, (r/) SyM- 
nfeti-cha-avaktvyab-ctia, may be or somewhat it is not and is not prcdic¬ 
able, {vii) Syad-asti-cha-nSsti-cha-avaktavyah-cha, may be or somewhat it is 
and it is not and it is not predicable. 

The word ‘Syad’ is an Indeclinable and has tho sense of “some¬ 
what,” “somehow',” “not fully.” The word “Sapta-bhahgi” means that 
system of reasoning in which tho seven rules are refuted (Bliahga*—broken'. 
Those seven rules are: (0 E.'cistence or Sattvam, (m) Non-existence or 
Asattvara, (m) Sad-asattvam or existence and not existence, (iv) Sad-asad- 
vilakijanattvam, something different frohr existence and non-existence, 
(tO Sattve-sati-tad-vilaksanattvam, w'hile there is existence it is different from 
it, (m) Asattvesati tad-vilaksanattvam, while there is non-existence yet 
it is different from it, (vii) Sad-asattve-sati-tad-vilaksanattvam, while there 
is existence and non-existence, yet it is different from it. Thus there 
are seven kinds of theories regarding the reality of substances or world, 
some holding it to be existent or real, others holding it to bo non-real, 
a third class holding it to bo neither real nor non-real, and so on. To 
disprove these several theories of existence, is the object of this Snpta- 
bhangi-nyaya, or the reasoning by which tho seven theories arc refuted. 
This is necessary everywhere, for every object is either real or non- 
real, eternal or non-eternal, different or non-different and is manifold 

on account of those attributas. If the object is absolutely existent 

then it will exist always, cveryw'here, in every mode and no one will 

ever desire cither to acquire it, or to abandon it (as no one ever desires to 
acquire air or reject it, since it exists everywhere). A thing whicli one 
already has can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity, which is everywhere, cannot bo abondoned. If, 
however, the substances do not exist absolutely, but exist only to some 

extent, and sometimes and for some person and place and somehow, then 
only it is possible to make exertion to. acquire it, or attempt .to reject it. 
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All exertions and cessation of exertion are possible only with regard to 
objects which are not absolute existences. All objects are either Dravyas 
or different modifications of Dravyas, and called Paryaya. Tlie Dravya or 
substance alone is quiilitied by the attribute of Sattva or real, while 
Paryaya or modification lias the quality of A.sattva or non-real. Paryaya 
or modification is the particular state in which the substance may exist 
They have diflcrent conditions of permanency and non-permanency, of 
origination and destruction, etc. Tlio substance is pernmnent, its modification 
is impermanent, the substance is real, its modifi.cations aro unreal, the 
substance has no origin or destruction, its modifications have origin and 
destruction. This is the theory of the Jainas. 

Doubl: These several categories taught by tho Arhats, namely. Souls, 
Non-souls, etc., are they reasonable or not? 

Ptinapaksn : This theory is reasonable, because it is established by 
the logic of seven paralogisms. 

Sidd/idnta : This is, however, not true; every thing is not of an 
ambiguous nature as tho Jainas hold. This is established by tho next 
S\\tra. 


siTif.v ir., 2. 33. 

II I I II 

5T Na, not. Ekasmiu, in one substance. Asambhavat, 

because of tho impossibility. 

33. These categories cannot ho established, because 
it is impossible that in one substance there may simultane¬ 
ously exist opposing qualities, such as real and non-real, 
etc.—206. 


COMMENTARY 

Those categories.of tho Jainas and their seven-fold reasoning cannot bo 
established, because in one substance it is not possible that contradictory 
qualities should exist simultaneously. No one ever sees the same 
object to be hot and cold, at the same time. Moreover, it would bo useless 
to lay down rules of p'ractic© for the attainment of heaven, for the avoidance 
of hell, or ior release ;; becatase there being no certainty about anything, 
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the heaven may as well be hell, and final release not different from these. 
Since every thing is ambiguous, there would be nothing to distinguish 
heaven, hell and release from each other. Not only would arise the 
confusion with rc'gard to objects of the other world, but of this world also. 
If the things are indefinite, and if every thing is “somehow it is, somehow 
it is not,” then a pereon wanting water, will go and take fire to quench 
his thirst, and so on with every thing else; for it may be that fire is 
hot, it may be that fire is cold. Similarly, in this system, there exists 
not only difference between objects but non-difference also; thus water 
is not only different from fire, but it is alse not different from it, and hence 
a man may desist from fire, if he wants water, when he thinks of the 
difference between the two; but he may try to use lire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite¬ 
ness are the various categories or Bhangas, and the Soul is the subject 
that makes this definition, . and the fruit of this process is definite 
conception. But in this system of indefiniteness, nothing can bo assorted 
as cither existing or non-existing, and nothing can bo known for certainty. 
What is, therefore, the use of examining this system any further, and when 
nothing is ascertainable in this system ? 

In the next Sutra the author refutes that doctrine of the Jainas which 
declares that the Soul has the size of the body. 

suTUA II., 2. 34. 

^frqiTdrpqtJ^ 11 X I H I II 

W Kvam, thus. ^ Cha, and. X.tm§, Soul or Atman, 

Akartsnyam, not entireness, limitedness. 

34. And in this view of the Jainas, the Soul also 
becomes mutilated, and loses its entireness.—207. 


COJIMUNTARV 

The Jaina thory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same time; but their Atman also becomes non-entire and 
mutilated, lliey hold that the Jiva has the size of the body that it 
animates. Therefore, the Soul of a child or a youth being smaller in size, 
would not be able to fill completely the body of the grown-up man. 
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nor would the Soul of a man, being of the size of the man, fill the entire 
body of an elephant, if owing to some fault of his past Karmas, he is 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like tliat of a 
mosquito or a gnat, it would be too big for that body and would not be 
able to enter it fully. 


srTRA II., 2. 3r>. 

^ ^ II H I H II 

H Na, not, Cha, and, ParySyat, on account of the assump¬ 

tion of the doctrine of Paryftya or successive change; namely, that the Soul 
contracts and dilates, in succession, according to tlie size of the body, 

Api, also.'»T^dq* Avirodhalj, non-contradiction. VikarMibhyah, because 

it would be open to the objection of change, etc. 

35. Nor would this contradiction be removed by assuming the 
theory of Paryfiya, for then the Soul would be liable to change and 
the rest—208. 


COMMENTARY 

The Jaina may say the Soul is really indefinite in its size, and 
therefore, when it animates the bodies of an infant or a youth, it has 

that size, and when it occupies the bodies of horses or elephantsi it 

expands itself to that size : and so by successive expansion and dilatation 
(just like a gas), it fully occupies tlie entire body that it for the time 

being animates ; and thus there is no objection to our theory that the 

Soul is of the size of the body. To this, we say, that it cannot be so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. In your own theory you also admit that the Soul is change- 

lcs.s. But if this ParySya theory be admitted, then the Soul would become 
liable to change, and consequently it would become non-permanent This 
is a conclusion which neither you nor any body else desires. Hence your 
theory is not a reasonable one. 

There is another theory, that the Soul undergoes no change then only 
when it assumes the body of Release or the body of Mukti. In that body, 
the Soul has the size of the body and is unchanging as tliat body is 
unchanging and permanent. This modified theory which holds tliAt the 
final size of the Soul results from the Muktadeha and in which the size and 
the Soul are both permanent because the Soul does not pass into another 
body, is also not reasonable. If this final body is produced at a certain 
period of time it must be liable to destruction. If it is not produced at a 
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particular period of time, then it is the eternal body of tlie Soul, which it 
possesses from the very beginning, and it being its real size, your theory of 
Paryaya falls to the ground. Moreover, 'in your theory of every thing being 
indefinite, this ultimate size of tlie Soul may eitlior be existent or non-existent, 
and so there would be no permanency of this size also. 

In the next Siitra tlie autlior shows the faults in the theory of release 
as taught by the Jainas. 


soTUA II., 2. 3G. 

II H I X I II 

Autyavasthitol. 1 , in the final state, on account of the permanency 
of the final condition or release. Cha, and. Ubhaya, both, 

Nityatvfit, of being permanent, AviSesilt, because there being no 

difference. 

36. The final condition or the state of release being not 
different from the worldly state, because both are eternal, so this 
theory is untenable.—209. 


CO.iniKXTAIIY 

The word “Not” is understood in this Sfitra from the last one. 
There is no peculiarity or difference according to the Jainas between tlie 
state of release and the mundane state. Both are perinanont according 
to them. The Mukti is defined by them as eternal progress upward or 
remaining in the Aloka 5ka,4a. Both those are called states of release, 
whether the Soul makes eternal progress or is fixed in the Aloka-ftkaSa. 
Thus there is no difference between the worldly existence and release. 
For motion, whether in the. worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. .Moreover, iio one can ever feel 
happiness in a state of constant upward motion, or in standing stationary 
without any support in one place. Thus both these ideas of the Mukti 

of the Jainas are not Soul-satisfying. 'The Jaina may .say such a state 
of constant motion or permanent fixture may be a state of pain ^ to an 
embodied Soul, but not to disembodied Mubta Jiva. To this we say, that' 
even in the state of Mukti, the Soul has its various members and feels 
their burden just as it feels the weight of the body. Moreover, neither the 
condition of eternal progress nor the permanent fixture in Aloka can 
be: said to bo eternal, because they presuppose action and consequently 
liability to certain destruction also. Therefore, this Jaina ' theory is. futile' 
and ludicrous. This refutation of the Jaina theory" includes' also the 
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refutation of tlie Mayavildins!, the secret friends of the .Jiiinas, who jilso assort 
that tliis world is a .Milyil, neither real, nor non-real ; and that Brahman 
taught in the ITpanisads is not predicahle l)y any words. 


Adhiharana VII.—Pasiupala syafrm rnu'eired. 

Tlie author now refiitc's tin' opinions of sectarians likci tin* followers 
of PaAupati, OaneAa ami Surya. The P.a^iipatas maintain that cause, 
(‘fleet, iiK'ditation (Yog.a), diseipliiu' (Vidlii\ ami tin' (‘iid of pain :ite the 
fiv(* categories rev(>ali‘(l by tin' groat Lord P.i^iipati llims(df, in order to 
break the bonds of the Moiil calh'd herein Pasn or animal. In this system 
Pa5u|)ati is the operative* cause*, and ^I.ahat and the r(*st are the* ellects. The* 
Yogii is the m(*ditation, conc(*ntration, (*tc., through Oiukani. The* Yidhi is 
the discipline* such as bathing three time's a day, (*tc., while* the (*nd of pain 
means re'lease or lloksa. These eire* the* live* cate*gories of the PS^npatas. 
Kimilar to this deectrine*, are* the te'achings of the followeers e>f Oane^a and 
Sviryii, who hold tlu*se deities tee be the* e)pe>rative cause*, and the Prakrti 
and time arc the* causes of the* creation of the world through the operative 
agency of these deitie's. By worshipping them the Soul attains pro.ximity 
with these gods, and there accrues coniidete <*essation of all pains, which 
is Moksa. 

Doubt : Now etriscs the* dembt, whether these systems e»f PaAupatas and 
the rest are reeisonable e>r not. 

Phrrnpahm : The Piirvapaksin maintains that this sy.stem is reasonable, 
because wo see in eerdinary life* also, tlmt iin agent like a potter, etc., is 
only the operative! cause eif the jar which he makes, he is not its material 
cause, (lod, therefore, is only the opendive cause of the univei*se, and not 
its material cause. The matter is supplied by the eternal Prakyti. The 
disciplines laid down also are reasonable and practical. 

Siddkdnta : This is neet the right view, as the author shows in the 
next Sfitra. 


scTKv n., 2. .37. 

II ^ I H I ^*9 II 

Patyul), of the Lord, the doctrine of the three Patis or the Lords, viz., 
PaSupati, Ganapati, and Dinapati. AsSmanjasySt, on account of 

untenableness, inappropriateness. 

37. The teaching of Pasupati is also not right, because 
of its inappropriateness.—210. 

41 
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CIIMMKNTAKY 

Tlic word “not” is undc'i-stood in this Sutra. Tlio doctrine tauglit by 
PnSupati is not right, because it is inappropriate', that is j^o say, it is opposed 
to the Vedas. The Vedas teacli tliat t)u' one (5od NSrayana is the sole 
cause of tlie creation of the world, while otlier deities like Ilrahmii, Rudra 
etc., are creatures of Him. It teaclu's that release depends upon devotion 
(Bhakti), knowledge (Juana), and tlu' proper pc'rforniance of the duties of 
one's order and caste as tauglit by Nantyana. As wo find in the Mahfi 
Uliani.sad : 

5t ffg; !p: gg I cieg rFftiTg=5JT% I 

g^i I 5^if5:CTrfti ggiR?i»t I 5R?ur I ! gpnpga??! i 

5ft:! I q5:gg?graiRtr qs^^urgp^rft i h gg i d 5?g 5^ 

I Rifi n flgruri 11 

Jtmg!!!! ?t)Sf«rfg!Tu') v;?(iqi?=T.cnw4 JJ'g- 

irfili: SsqVrgtt «rg gq*) gg gqargl sgmg UTgT- 

ggfftf ef^aift 3T?g|fBgTftgrfg 11 s 11 

Thus say the sages how ereatlon arose. NitrSyana alone existed in the beginning. 
There was neither Brahmit nor Tsana, nor Water, nor Fire, nor Moon : nor these heaven 
and earth ;nor the stars, nor the Sun. He being alone, did not rejoice (and so entered into 
meditation). Of Him thus meditating, there arose sacrifioe and the hymns of the Vedas. 
From Him arose fourteen Purusas and one Daughter, namely, ten Indriyas and Manns the 
eleventh, Tejas the twelfth, Ahaihkdra, the thirteenth, and PriSna, the fourteenth, called 
Atmil. (These are the fourteen Purusas). Fifteenth i.s the Daughter called Buddhi. (5.tmfi 
is the fifteenth the daughter above-mentioned, according to Haihkardnanda). (From Him 
arose) the five Tanmdtras, and the five Mahltbhiltas. This Ntlrityapa is the twenty-five-fold 
Purusa (or He who pervades these twenty-five principles). . . Of NdrSyana thus meditating 
there arose from His forehead HiHapiipi having throe eyes, holding Sri, Truth, Brahma- 
charya. Austerity, Dispassion, etc. 

This shows that the four-faced Brahmfi arose from Nfirfiyaua as well as 
Pa^upati or Siva. In another Upanifjad also we find the same (Nfirftyana 
Upani^ad': 

w fwt g ^ gmgghsgiTgJig gsn: 1 gHPugifqpg) 1 qsi: 

=g I 4t gTffjffftm: gifN) 1 gTHg!Bi!E,g?iir giqtt gT?ratiii^> srpqir snn- 

Bgt gKiaroi^Tg?! gin gptTqgnsdg^ir- 
ftfgn ggf ^is mW' ggffti ipgift ggfftr ^ ^ifii gTTTgjoftg tigfgsiTlr grtrggf 
gpTggt g 5 ft?p% 11 1 11 

■Sow ven\y T5&t&yana the Putuaa deelxed, “Let me create offspring.” From H&rffyaiia 
were produced the PrOpa, Manas and all the sense organs. From Him arose the ether, lir. 
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light, water, and earth, the upholder of all. From NdrA.yana arose Brahmit, from Narilyapa 
was produced Rudra, from NdrSyarja was produced Prajapati, from Nitraya^a was produced 
Indra, from Ndrdyana the eight Vasus, from Ndrdyana the eleven Kudras, from Nardyapa 
the twelve Xdityas, all Devatas, all Ksis, all Hymns, all Beings verily are produced from 
Ndrfiyapa and they merge into Xdrdyana. 

So also in tlio Rg Veda (X. 12a., 1 to 8) we Hnd : 

?5tr»T: 3d I 

3»ir ^3*1 dlfH: I 

1. I travel with the Uudras and the Vasus, with the Adityas and All-dods I wander. 

I hold aloft both Varuna and Mitra, Indra and Agni, and the Pair of Asvins. 

srffi; wii; i 

3ICT; ^rPr ■!?3*ii3T2i gi=3d ii 

2. I cherish and sustain high-swelling Soma, and Tvastar, 1 support Pusan, and 
Bhaga. 

I load with wealth the zealous sacrificcr who pours the juice and oflers his oblation. 

Wf <151 3»iriT !i*wr 

mH: *11 p?ir II 

3. 1 am the Queen, the gatherer-up of treasures, most thoughtful, first of those who 
merit worship. 

Thus Gods have established me in many places with many homes to enter and 
abide in. 

mi 0: srftl q: uiftifff q: ^»i: awi^l 

3 i« 5 =ft«r: nH ^ ^ *1^3*1; W 11 

i. Through me alone all cat the food that feeds them,~cnch man who sees, breathes, 
hears the word outspoken. 

They know it not, but yet they dwell beside me. Hear, one and all, the truths as 
I declare it. 

m ^ti*i; 3^rf»T afi 1 

jjg mT»iSf ciH rig 35tg iiniifii i33irt![g ag tiJT 11 

5 . I, verily, myself announce and utter the word that Gods and men alike shall 

welcome. 

I make the man I love exceeding mighty, make him a sage, a Rsi, and a Brahman. 

*?g»' 3rr et^^fti ^ 1 

srgrjf 313^ eilsflifJf^ m II 

6. I bend the bow for Rudra that his arrow may strike and slay the hater of 

devotion. 

I rouse and order battle for the people, and I have penetrated Earth and Heaven. 

iw 3n?cr: 1 

fPB g^i 3rg 351 3rgg «iig 3q 11 

7. On the world’s summit I bring forth the Father ; ray home is in the waters, in the 

ocean. 

Ihence I extend over ail existing creatures, and touch even yonder .heaven with ray 
forehead. 
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sc ^IC:»WTOT S^siTfJf I 
<1?: scJir iTftrri li 

8. I breathe a stroiig breath like the wind and tempest, the while I hold together all 
existence. 

Beyond this wide earth and beyond the heavens I have become so mighty in my 
grandeur. 

Similarl.v in tlie Yajur-Veda (Bfliad^mnyaka, TV., 4. 22.) wo find it stated : 

The knowers of Brahman seek to understand him by the study of the Veda, by 
sacrifice, by gifts, by penance, by fasting and he who knows him becomes a Muni. 

Ko also (Brliadfiranyaka, IV., 4. 21) : 

Ijet a wise seeker of Brahman, after he has discovered Him, practise wisdom (that is, 
meditate on Him). 

So also in (Bfliadaranyaka, TV., 5. (!): 

Verily the AtniA is to be seen to be heard, to be perceiviHl, to be marked. 

So itlso the Sniftis, following in the footsteps of tlio Vedas, declare 
this truth over and over again. Tn some places, no doubt, of the Vedas 
and the Smrtis the word “Pa^uitati, “Oaneiia,” “Surya,” (dc., are used 
find they are described as the Ruler of all, the Cause of all, the Creator of 
all, etc. But in those places tliese words are to be taken in their etymolo¬ 
gical sense as applying to Ntirayfina. Tints the word ‘Pasupati’ there 
would mean the Cord of all Souls, ‘Oaneiia’ the Cord of hosts, ‘Surya,’ 
the Coal of the wd.se (Suri), just as the word Indra in the Veda is the name 
of the Supreme Cord, being derived from the root V Tnd “to rule.” Thus all 
the Vedas and the Smrtis really describe Narftyana, the Supreme Brahman and 
not any lower deity. The inoper interpretation of Vcdic te.vts, therefore, is 
that “Supreme Brahman is the real Creator.’’ 

The sectarians like PfiSiijiatas and the rest have, l)y mere arguments and 
reasoning, established the e.xistcnce of the Tjord. Rut reasoning must be 
according to worldly rules, and it cannot f*stablish such e.xistence. These 
sectarians also hold that the Cord is only the operative cause which cannot 
lie established by reasoning. Because it is impossible tluit tlio Cord should 
be the mere operative cause of the world, for then His connection with 
the world cannot be established. Tn ordinary worldly life we see, that 
a potter, w'ho is merely the operative cause of the pot, has a certain 
connection with the clay with wJiich he fashions the pot. What is that 
connection of the Lord with Pradhana and the Souls, with which He creates 
the world ? These sectarians cannot establish that connection. The next 
Sutra shows this. 

SUTKA II., 2. 38. 

II ^ I H I II 

Sambandha, connection, relation “of the Ijord with the world.” 

Auiipapatteh, because of the impossibility. Cha, and. 
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28. The Lord can have no connection as Creator 

of the Avorld, with the world, because of the impossibility of such a 
connection.—211. 

COM MKNT.VKV 

These sectarians hold tliat a Lord is without a body, consequently 
such a Lord can liavo no connection with flatter and Spirit. An embodied 
being, like a potter, can have such relation with clay, etc., because lie has 
a body. Hut a bodiless Lord can have no such connection. Thus the 
very connection of Lord with Matter cannot bo established in this 
theory. 

sfTKv II., 2. 3!t. 

II I H I II 

Adhisthiina, superinlendcnce or ruh'rship, or staying in a place, 
having a position. Anupapatteh, because of the impo.ssibility. 

Cha. and. 

30. A bodiless Lord cannot create tin* world, because He cannot 
occupy a position.—212. 


LM MKNT.VKV 

Controlling a thing is tlie function of embodied beings. Tt is 

by virtue of occupying a particular position, that an emliodicd being, 
like a potter, can control tlie clay and luoduce the efleets like pots, etc. 
.\ discmbodii'd being eannot do tliis. 

It may be said that the Soul also is unembodied, but it rules the 

sense organs and tlie body, without any particular position, so the Lord 

also may control I’radliana. 'L’o this the nc.xt Sutra replies : 

m'tk.v II., 2. 40. 

11 H 1 ^ 1 »o II 

Karanavat, like the instruments of senses. Chet, if. H 
Na, not nhogadibhyal.i, on account of enjoyment, etc. 

4U. If it bo said that the Lord rules Matter, as the Soul 

rules the sense organs, we reply it cannot be so, because the Soul 
has to undergo certain experiences of pleasure and pain owing to 
its Karmas, not so the Lord.—213. 

COJIJIEXT.UJY 

You cannot say that Matter e.vists in Pralaya and the Lord creates 
the world with it, controlling it just as the Soul controls the sense organs. 
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You cannot say so, because the connection of the Soul with the body is 
in order that it may undergo certain experiences of birth and death, 
pleasure and pain, in order to get the results of its Karinas. But there 
is no such Karina in the case of the fjord. Wliy should tlum the Lord 

have any connection with Pradhfina, in order to create the world ? Tf His 

connection is just like that of the Soul, then He would be subject to birth 
and death, pleasure and pain. AVhen He will be in connection with 
PradhSna that will bo His birth, and He will bo happy. When in Pralaya 
He renounces the Pradhana, that will be His death and He will feel pain. 

Thus He will be no (lod at all. 

It may be said, let ns admit then that tla^ Lord has also some soit of 
Karma, some sort of Adysfa, sjine sort of good Karma and good Adrsta, 
and that it is on account of such Karma, that tlio Lord gets the body with 
which He creates the universe. .lust as wo see a mighty monarch, owing 
to his great merit, gets a body and sphere of control or empire, over which 
he rules, but not so a poor Soul liaving not high merit behind it. This 

theory is also open to the following objection : 

si'tk.v [l, 2. 41. 

IIHIXI«m 

.Vnavattvam, liniteness. Asarvajhata, want of omniscience. 

^ va, or. 

41. If the Lord has Kaiana, (however high and retined 
it may be), then He would be either a finite being or not possessed 
of omniscience.—214. 


(■(.OUIKXT.VKY 

If the Lord has a body, on account of some Karma of His own, then 

Ho Avould be finite like any ordinary .Iiva, nor would He be omniscient. 
For ho only who is not subject to Karma can appropriately have 
omniscience. But the PaSupatas maintain that the Lord is dostructionless 
and all-knowing. Thus there arises this contradiction in their theory. 
Says the PfiSupata, “But does not this objection apply to your Brahman 
also ; for you also believe that your God is a personal one ? To this we 

reply, that our theory of a personal Brahman is not open to this objection, 

for wo do not believe in this on account of any reason or arguments, but 
because it is so mentioned in the scriptures. The sacred revelation des¬ 
cribes Brahman with personal attributes, and we never try to reconcile 
this description with reason. In fact, in Siitra II., 1. 27, we have already 

shown this. 
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The lioly Badarayana does not show any disrespect to the mighty 
deities like Pa^upati or (Janapati or Dinapati ; all that lie moans is that 
these Patis or Lords are not independent agents, as their woi’shippers 
misconceive, but work under the will and direction of the supremo Brah¬ 
man. The author of the Sutras relutes only tlie mistaken notion of these 
sectarians, wiieii they attributi' perfect independence to their deitJ^ 
Since they are Cosmic Agents or Lords, we acknowledge that they deserve 
all reverence and worsliip, but wo do not forget tlieir subordinate position 
to till' Over-Lord. Tliosi' live' Sutras an* meant tlius to n'futo the doctinne 
of these' Patis or Lords. Tlu' word ‘Pati’ is mentioned in the Siitra 
without any distinctive attrilmte, and thus includes all the three Patis, 
namely, tlu' Lord of tlie Soul, tlie Lord of the hosts, anil the Lord of the 
day. 

Others Itold tliat these Sutras refute tiu' Lord of thi' argumentative 
pliilosopliers and the rationalists, wlio try to establish tlie existenci' of a 
Ood by mere reasoning without ri'velation. 


Ailhikaraya VIII .— The Sakfi theory reviewed. 

! 

The author now refutes the theory of the Saktas. They hold that 
Sakti alone is the cause of the world, that She is possessed with the 
attributes of omnipotence, omniscience and the rest. 

Doubt : Now arises the doubt : fs it possibli' that Sakti should be the 
independent Creator of the world ? 

Pt^irrapal-sa : No agent can accomplish any thing without energy 
or Sakti. The elfect must, therefore, be attributed not to the apparent agent. 
A red-hot iron has the power of burning, but tlie effect of burning should he 
properly attributed to tlie fire, and not to the iron through which the 
tire manifests itself. It is tlie eternal energy, working through the Lord, 
that creates the world, and the Lord witlioiit the Knergy has no creative 
power. Thus Sakti is the real Creator. 

Siddhdjitn : The author refutes this by tIu' following Sutra ; 

sfriiA 11 ,, 2. 42. 

II H I H I II 

Utpatti, origination, creation. AsambhavSt, on account 

of the impossibility. 

42. Sakti alone cannot create, for creation is impossible without 
the co-operation of the Lord.—215. 
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("OMMIONTAUY 

TIk) \v<)r<l “wo/” is umloi'stooil in this Shti'ii. Tlio followers of 

Sakti have iinasined Her to ho tlio solo cause of tho world, hy roasoniiis: 
alon(‘, uiisiniportod hy Vedic authoi'ity. Siueo they haso their theory 
on reason, they nmst he refuted hy such reason as woidd appeal to 
the common sensi! of mankind. It is not possible that Sakti should he tho 
Mother of the whole Universe', because She' has no powe'r of orisiuation 
singly. We do not liiid in this world immaculate conceidion, nor do 

women give birth to (‘hildren without connection with men. To attribute 

omniscience, ('te., to Sakti is tlu' mere' euitcome eif ne>u-reasetning, because we 
do neet find ene'rgy sinewing these attribute's anywhe.'re. Says a Sftkta, 

“We admit that t.he're' is a Piirusa (Siva), the husband eif Sakti, and She 

croiites the unive-rse' llu'enigh lle'r ceenneetieui with ITiin.” Tee this we* 
rei>ly that this also is met right, iis is slnewu in the feellowing Se'itra : 

si'Tii.v ir., 2. 43. 

^ ^ # wm w \ w \ w 

ft Na, not. Cha, and. Karttuh, eef the' age'iit “Siva.” 

Karanam, sen.se organ. 

43. Tbe Creator lias no sense instruments to come in connection 
with Sakti.—21G. 

eJOMMKXTAUV 

Even if it be admitted th.it there is a Ijird, wlm has connection 
with Sakti, yet in His casee also there is absence of sense instruments* 
like body, e'tc., with which He may create the universe. Thus it is not 
possible that such a Purusa can have any connection with Sakti. ff, 
however, it bo assumed that He has a body aud sense organs, then the 
objections raised in Sutra IT., 2. 40, would apply to Him. 

But says an objector ; It need not be that the body and the .sense 
organs of the Lord, are like ours, made of matter aud the result of 

Karma, Ho may have a body consisting of eternal knowledge, volition, etc. 

To this the author answers by tho uo-Kt Siitra : 

sfruA u., 2. 44. 

II H I ^ I II 

MjnSna, knowledge, Adi, and the re.st uiV BhSve, of the 

nature of. V&, or. ag; Tat, that, Apratisedhal.i, non-contra¬ 

diction. 

44. If it be said that the body of the Lord consists of knowledge 

and so on, then there is no contradiction ^for such a Lord is our 

Brahman).—217. 
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oomhkmtart 

If this Lord of the Saktas be assumed to have body aud sense 
organs, consisting of eternal knowledge, volition, etc., then there is no 
contradiction; and the i^akta theory w<jnld become included in the 
Vedanta theory of Brahman. For, we do admit that the creation proceeds 
from such a Lord. 

We do not njfute the theory of tlie Saktas as a whole, but only 
that portion of it which makes Sakti independent of the Lord. Tlie 
extreme Saktas hold that Sakti alone is the cause of the universe. This 
must not be respected by any om* who wishes to attain tinal beatitude. 
The author, therefore, finishes up with tht» following Siitra; 

sfTiU II., 2. lb. 

II H I 1 yV II 

Vipratisedhat, on account of contradiction with all authorities. 

Cha, and. 

45. The theory of the extreme Sdktas is untenable, l)ecause it 
contradicts all sacred authorities—21H. 


COMMK.NTAin 

The theoi’v that Sakti alone creates the world is untenable, since 

it contradicts the revelation, the tradition and reason. As we find in the 

Padma Purftna : 

The Srutis, the Bmrtie. and reasonings all are unaninions in declaring that the Lord 
is the Supreme. He who declares any thing against it is the vilest of the vile. 

The force of the word “and” in this Sutra is to bring in the 
reasoning of II., 2. 42, here also. 

Thus in this PMa has been shown that the paths of the Hfthkhyas, 
Vaifie§ikas and the rest down to the eftktas, are strewn with thorns 
and are full of difRoulties, while the path of Vedftnta is free from all 
these defects and should be trodden by every one who wishes his final 

beatitude and emancipation. 

Here ends the Second Pftda of the Second Adhyftya of the Ved&uta 

Stitras and Govinda Bhftgya. 
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nt fisq: srftiffjTsqfcJ ii 

May that Krepa who ha» destroyed with the rays of His wisdom the wrong notions of 
people about ether, etc., destroy also my worldly propensities. 


^{(Ihikaiana /.— Klher is a prnihiei 

In the Second I’ad.! has been sliown the fallacious reasoning contain¬ 
ed in the theories regarding Pradhana and otliers. fa the Third PSda will 
be shown the origination of various Tattvas froni I lie Lord of all at the 
time of creation; their merging into Him again at Pralaya, as well as that 
tlie Souls do not originate (but are eternal) and that they have a body of 
intelligence in which resides knowledge, tliat tliey are Atomic but all- 
pervading through the rays of tlieir knowledge, that they are agents and 
portions of Brahman. It will further be shown that tlie various AvatSras 
like those of the Fish, etc., are full and complete inanifeshitions of the 
Lord. It will also be shown that the diversities seen among the .livas are 

caused hy their Karnia.s. All this is demonstrated by refuting the contrary 

arguments, in the present Pftda. 

The order of the origin of the various Tattvas held authoritative 

in this system is that which is laid down in the Scriptures like those of 

Subfila, etc., namely, PradhSna, Mahat, Ahaiikflra. Tanmatras, Senses 
and the Gross Elements beginning with Ether. The order of succession, 
as we find laid down in the Taittiriya Upanisad and the rest, has also 
been discussed here, in order to show that there is no real conflict between 
these texts of the Subaias and the Taittirtriyas. This wi 1 bo clearly shonw 
later on. 

II 

11 A II w ei%3?lsig[5t?r ?i%5f trofr- 

stisRi 5i?»n*w « ^ ITT II t II fli »rnt 

tRn»w 3ini?r ii v ii 

In the Chhandogya Upani^ad, we find the following (VL, 2, Verses 1 
to 4). 
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1. The Sat (Good) alone, 0 child, existed in the beginning (for this creation), one only 
without an equal. About this others say, the Asat (Void) alone existed in the beginning 
of this creation, one only without a second, from that Void (Asat) was produced the 
Plenum (Sat). 

2. “But, O child, how could it be thus said the Father. “How from the Void should 
be born the Plenum ?” Therefore, the Sat (the (tood) alone existed, <) child, in the begin¬ 
ning of this creation, one only, without an equal. 

3. He thought, “I shall assume many forms (in order to govern the world) and create 
beings.” He created Fire. The Goddess of Fire thought, “I shall assume many forms and 
create beings.” She created the Waters (Apas). Therefore, wherever and whenever any 
body weeps or perspires, water comes out; for it is from fire that water is produced. 

4. The (God of) water thought, “May 1 multiply and create beings I” He created 
(Rndra, the God of) Food (Earth). Therefore, whereever and whenever it rains much food 
is produced ; therefore, from Water alone is produced all food fit for eating. 

Tn this passage it is mentioned that Fire, Water and Food came out 
of Brahman, and are, tlierefore, products. This gives rise to the doubt, 
namely, whether .XkfiSa or Ether is also produced or not. In this text there 
is no mention of tlie creation of Ether. Ihe Piirvapakijin, therefore, starts 
the next Sutra by declaring that Ether has no origin, because the text 
is silent about it. 

SUTRA II. 3. 1. 

II H I ^ I m 

Ka, not. Viyat, Ether, Space, A^rutcl), on account of no 

Scriptural statement, on account of its not being mentioned in this text 

1. The Ether has no origin, because it is not heard in the above text 
of the Chhdndogya Upanisad.—219. 

COJIMK.NTARY 

Ether is eternal and all-pervasive. It has no origin, because had it 
an origin the above text of the Chhandogya Upanisad would not have 
omitted to mention such a fact Since there is such an omission in that 
Upanisad which treats of the successive origin of the various elements and 
confines itself, solely, to Fire, Water and Earth and is silent about Ether, 
we are right in asserting that Ether has no origin. 

This primd facie view is set aside in the next Sdtra. 

•SUTBA II., 3. 2. 

3 II X I ^ I X II 

Asti, is, there is an origin, g Tu, but 

2. But there is the origin of Ether also.—220, 
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COMMKNTARY 

The word “but” is used in this Siitra in order to remove tlie doubt 
raised in the preceding Siitra. The Ether certainly has an origin. 
Though the Cldiandogya Upani§ad does not mention its origin, we find it 
expressly stated in the Taittiriya Upani^ad; and it is a well-known rule of 
interpretation that the omission of one text .should be supplied from 
another wheti possible 

Prom that Self (Brahman) sprang Ether (ikSsa, that through which we hear); from 
ether air (that through which we hear and feel); from air fire (that through which we hear, 
feel and see); from fire water (that through which we hear, feel, see and taste); from 
water earth (that through which we hear, feel, see, taste and smell). 

This text shows that Ether also has its origin in the Lord. 

Tlie Purvapak§in again raises the same doubt by explaining tlie 
above Taittiriya passage metapliorically. says that the origin of Ether 
is not to be taken in its literal sense, but figuratively only. The Space tir 
Ether being all-pervading, we cannot imagine its creation. Therefore, 
when any one says that Space is created, it is to be taken in a figurative 
sense. Thus as in a crowd, one may say “make space”, which does not 
mean “create space," but to make room for some person by removing the 
crowd. 

scTRA ri., .‘1. .3. 

n ^ 1 \ 1 X 11 

Gauni, figurative. Asambhavfit, because of the impossibility. 

Sabdfit, because of the Scripture. ^ Cha, and. 

3. Creation of Ether is figurative only, because it is impossible to 
create it and because of the text.—221. 

• OMMESTAET 

It is not possible to imagine the origin of Space or Ether. The 
great philosophers like Kanfida and the rest have fully shown that Space 
cannot be created, but is eternal. The origin which the Taittirtya text 
mentions is figurative only, as we find people say “make space” or “the 
space is made.” It is impossible to make space, for it is formless and 
all-pervading. If Ether was also a product, what is its cause ? There 
cannot be an effect without a cause. Moreover, the express text of the 
BfhadSrapyaka Upani^ad shows that has no origin. It says 

“Vfiyu and Antartk^a (Space)—both are immortal.” (Bf. Up., 11., 3, 
Verses 2, 3). 
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Thus from this text of the BrhadSranyalca, we learn that Hpace 

has no origin. 

( The doubt raised in this Sutra will be answered in the Sfltra after 
the next). An objector may say that the word “Sambliuta" is used in 
the Taittiriya Upani^ad, and it has the definite meaning of “born” or 
“produced.” Tn the case of Fire and the rest, mentioned in that text, the 
word “produced” is taken in its literal sen.se. How do you interpret the 
same word, used in the same passage, in a figurative sense? The rule 
of interpretation is that if a W(jrd is used in the same passage several 

times, it must be explained eveiywliere in the same sense, and not in its 

literal sense in one place, and in its figurative sense in another. This 

objection is thus answered l\v the I’nrvapaksin. 

sfruv II., 3 . 4 . 

\ \ \ \ II 

^*11^ BySt, there may be, that is, one word may be u.sed in a secondary 
as well as a primary sense in the same sentence. Cha, and. Ekasya, 

of one word. Brahma&ibdavat, like the word Hraliman. 

4. One word may have a double sense in the same 

sentence as the word Brahman in the Taittiriya IJpanisad, 
III., 2-222. 

rOM.MK.STARY 

The word Bialiman occurs in the Taittiriya lTpani§ad, III., 2. and 
subsequent passages thus: 

fWFU ■iWt XW II 

“Try to know Brahman by penance, for penance is Brahman.” 

Now in this sentence, the Brahman in the first part is taken in its literal 
sense of denoting the Supreme Being, while in the second portion it is 
used in a secondary meaning, namely, the means of knowing Brahmaa. 
Similarly, the word “Samhhnta” used in Taittiriya, 11., 1., may be taken 
in a secondary sense with regard to .\kfi^ and in its primary sense with 

regard to other elements like tire, water and earth. Therefore, this text of 

the Chhfindogya ITpani|ad declaring the origination of Ether is superseded 
by the text of the Chhfindogya Upani^ad where there is no mention of the 
origin of Ether. 

This objection of the Purvapak^in is thus answered by the author: 

sx'tra. n., 3. 6. 

II n X » ^ II 

xfitvi PratijfiS, promissory statement, enunciation of the general proposi¬ 
tion. xTftfiri Ahttnib, non-abandonment, adherence to. Avyatirekftt, 
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on account of non-difFerencc. Sabdebhyali, from the words, namely, 

from the expressed texts of the Veda. 

The adlierence to the proposition enunciated in the 
beginning of Adhyaya VT of the Chhandogya Upanisad can take 
place only then, when the existence of nothing else than Brahman 
is posited and this is the case pioved from the words of the sacred 
scriptures also—22;]. 


OOMMK.NTARY 

In tlio Chhfindosya Upanisad, Chapter V”^!, Ivhaiida I, UddSlaka pro¬ 
mises to teach his son tliat ‘by which wi' hear what cannot be heard, 

by which we perceive what cannot b(' percciv(!d, l)y wliicli we know 

what cannot be known.' This promise can only be fulfilled if Brahimin, 
which is evidently meant by UddSlaka, be tli(> only substance existing in 
the beginning of creation. If in the beginning every thing be lield to be 
non-difforent from Brahman, it would he then only that the knowledge of 
Brahman would lead to the knowledge of every thing else. But if the effect 
(w'orld) be different from Brahman then the knowledge of Brahman would 
not necessarily lead to the knowledge of the world. The word non¬ 
difference in the Siltra means that one must realise that Brahman 

is the mak'fial cause of the world as well, not only the operative cause. 
Hence this univei’sal proposition asserted in the beginning of Chapter VI 
of the ChhSndogya Upanisad, namely, that one substance* by know'ing 
which eveiy thing else is known, leads to the conclusion that every thing 

else is caused by Brahman, and hence we interpret the sixth Khanda of 

the Chhftnd(}gya Upanisad in conformity with this general proposition. 
We, therefore, hold that even Uddaiaka held the opinion that Akft^a also 

originated from Brahman, though he does not expressly .say so. 

Not only is this to bo inferred from the general promissory state¬ 
ment above referred to, but from the other texts of the same Upanisad 

also. Thus VI., 2. I, begins with the well-known statement 

III the beginning, My dear, there was That only Which Is, One only without a 
second. 

Again in M., 8. 7, and in subsequent Khan^as he asserts: 

Now that which is that subtle ossenoe, in it all that exists has its self, it is 
the true. 

These passages show that in the beginning Brahman alone existed, 
and every thing else existed in Brahman in a state of unity or non-difference 
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from Him. Tliey existed in such a subtle state tiiat one could not say 

that they were separate from Brahman. 'Ihese two passages of the 

Chhandogya l]pani§ad sliow that before creation (or in Pralaya) one-ness* 
(Ekamevadvitiyam) of every t liing was the case, and during and after 
creation (Sv§ti) Aitad4tmyam is the Law, namely, every thing in cieation 
has Brahman for its innermost Belt 

If it be objected, “There is no express text of the ('hliandogya 

lJpani§ad declaring tlie origination of AkSAa and you cannot infer from 

mere reasoning that Clihandogya Upani§ad also meant to teach that AkaSa 

is a product," then we reply that it is not so. The next Sutra gives 

the reason : 

si'riu II., 3. (i, 

5 i II ? I ^ I s II 

YSvatvikilram, so far as all modifications go, wlierever there is 
an effect. 3 Tu, but. Vil)liagah, division, origination. Lokavat, 

like in the world. 

6. But the ITpanisad teaehe.s that whatever is an effect has 
an origin, as we see in the world.—224. 

(■0\DIKXTUiV 

The word “Tu’‘ shows that the doubt rais(>d in the last Sutra is 

being removed. The phrase ‘All this lias its self in Him, etc., etc.,’ is a 

proposition stating that evi'ry effect has its origin in Him. Tn sacred 

texts like those of BubAIa IJpanisad, we find that PradhAna, Hahat, and the 
rest are all effects, and those hvxts expressly teach tliat they have their 
origin from Brahman. This is just like what we find in ordinary world. 

If a man says, “All tliese are sons of Chaitra" and then he gives certain 

particulars about the birth of one of them, he implies thereby that it 
applies to tlie birtli of all the rest. Similarly, when the Upani§ad says that 
“Am. this has its self in Him,’’ and then it goes on to give tlie origin of 

some of them from Him, such as fire, water and earth, it does not mean 

that others have not their origin in Him, but it only means that it was 

not thouglit necessary to give a detailed account of tlieir origin. In fact, in 

SubAla Upani^ad it is stated that PradhAna, Mahat and the rest have their 
origin in Brahman. Therefore, though there is no express text in the 

ChhAudogya IJpanisad as to the origin of AkASa, yet we infer from the 
universal proposition therein laid down that “kvery thinu has its self in 
Him,” tliat AkASa also has its self in Brahman, and so is produced from 
Brahman. 

The, word ‘VibhAga’ or ‘division’ means here ‘origination.’ The Sdtra, 
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II., 3, 3, asserts that we cannot conceive the origin of space. To this it 
may be replied that the powers of Brahman are mysterious and inconceivable, 
and AkSAa arises from Brahman, though we cannot conceive how space 
can have any origin. 

In some passages, AkftSa no doubt is said to be Ain^am or immortal, 
birttiless ainl deatlile.ss, but we must understand it in a figurativi? sense, 
and not absolutely in its literal. Because we find in other; passages that it 
has an origin and destruction. ‘ Thus we infer that AkS^a also must have 
been taught by Udddlaka to have an origin and an end. Akft&i is an 
element, like tire and air; therefore, it must have an origin. It is the 
substrate of impermanent qu.alities like sound, ete, and so also it must be 
impermanent. 'I'bis is the direct argument to prove the origin and 
destruction of .Uai^a, The indirect argument bt provt' it is, ‘wliab'ver has 
no origin is eternal as the Soul,’ and whatever has permanent qualitias is 
eternal as the Btiul,’ but the AkSSa not being like Soul in these respects, 
cannot be eternal. Thus both from direct and indirect reasoning, we infer 
the impemiammey of Space. This Mfttra answers the objection raised in 
II., 3. 4, also. Therefore, the opinion of the modern philosophers, who hold 
that space has no origin, is untenable. 

fn the next Sutra the same arguments are applied analogically to prove 
the origin of VSyu also. 


Adhiharana TT.—^iir Is a product. 

Sutra ii., 3. 7. 

sqi^qm; || ? I ^ I ns || 

gttw Etena, by this “^the explanation about the AkSSa being a prodnct). 
UWft'gf MStariAvS, the mover in mother-space, the child of the virgin mother, 
the VSyu, the Christ. Vyakhydtal), is explained. 

7. Hereby i.s explained the origination of the Air 

also.—225. 

COMMEOTARV 

This explanation regarding the origination of space, explains also that 
Air has an origin as well, and is an effect. When space itself has an 
origin. Air which moves in space, must have an origin. The argument is 
as follows ; 

The Pvirvapakgin says that Air has no origin, because the Chhandogya 
Upani^ad is silent upon this point. To this it is replied that Air 

originates from Akft^a, because it is so mentioned in the Taittiriya 



Bhdsya.] IIT PADA, III ADHIKARAJIA, Su. 8. 337 

Upani^ad. To this tho Piirvapaksin rejoins that the birtfi of Air nien- 
tionod in the Taittiriyr Upanisad is figurative only, because Air is said to be 
one of tho immortals along with AkSs^a. (See the text quoted from the 
Byhadfiranyaka Upanisad under Siitra 11., 3. .3). To this we reply that oven 
in the Chhfindogya Upanisad, tlie origination of Air is taught by implication, 
because it teaches tliat wery thing has its self in Brahman, and that 
UddSlaka promises to teach one such thing, by knowing whicli every thing 
else would be known. .\ii', therefore, must also be an effect. No doubt, 
in the Bvhadtiranyaka Upanisad, air is sai<l to be an immortal, but II(‘ 
(the Uod of air) is only relatively immortal or during one Kalpa. He never 
dies. 

This Sutra might well have been included in the Siitra If., .‘I. 1, by 
making the latter somewhat like this, ‘Nil viyat-mat.ari!4vtinau, ai5rntelj.’ ‘tlie 
space and air have no oiigin heeanse the Chhandogya U))anisad is silent 
on this.' But the author has not m.adi' the Siitra thus, in order to 
indicate that in Siitra If., 3. 9, the Anuvftti of Miitari^va alone is 
current, and not that of Aka^a. Had the Siitra not been separately enunciat¬ 
ed, we could not have road tho Anuvftti of Air alone in the Siitra II., 3. 9, 
but of both Air and Space. Hence the necessity of Yoga-vibhiiga or the 
splitting of one possible Siitra into two. 

Adhikarana III. — Bat has no origin. 

Tho author now raises another doubt : whether the Sat mentioned 
in the Chhandogya Upanisad, VI., 2. 1, has any origin or not, for when 
It says, “Sat alone existed in the beginning, one only without a second,’ 
the doubt may arise, whether tho Sat also has any origin. In other words, 
whether tho Brahman itself has any oidgin. When such final causes as the 
Root-matter and space have origin, it is possible that Sat or Brahman may 
also have origin. For it is a final oauso, like the Root-matter or Pradhana, 
and like Space. In fact, a text of the SvetfiSvatara fJpaniijad, (.lY., 3) 
clearly says that Brahman also is born or has an origin. 

5f) suRftt w gtei sfi funD i siml 

n 

Thou art woman, thou art man, thou art youth, thou art maiden; thou, a* an old man, 
totterest along on thy staff, thou art born with thy face turned everywhere. 

This shows that Brahman also has an origin. The author answers 
this doubt by the next Siitra. 

sfiTRA u., 23. S. 

II ^ I \ I c II 

Asambhavalji, non-origiuation. 3 Tu, but. ?lct: Satalj of the Sat 
of Brahman. Anupapattel}, on account of the impossibility (of there 

being an origin of Brahman). 

43 
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8. But there can bo no origin of Sat, because of its impossibility, 
(and unreasonableness).—226. 


COMMENTARY 

The word “but” is used in order to remove tlio doubt. Of Brahman 
who is entitled to the designation of Sat, {i.e., tliat wliieh exists), there can 
be no origin or Sambhava. Why do we say so? Because ho is the 
causeless cause of all, and of such a cause there can be no origin. Other 
causes may have an origin, nay tliey are bound to have an origin, but 
that which is the Sat, bj' its very name, cannot have any origination. 
Hence the same Sruti of SvetftAvatara ITpanisad says (VJ., 9); 

M H « II 

There is no master of His in the world, no ruler of HU, not even a sign of Him. He 
is the cause, the Ia>rd of the lords of the causes, and there is of Him neither parent nor 
lord. 

Nor is it valid to say that because every cause has an origin. Brah¬ 
man being a cause, must have an origin. This would be against all sacred 
texts and reasonings. A final cause being admitted by you, it is not 
desirable to search any cause of it, for then there would bo an infinite 
regress. That which is the root cause, must be adtnitted to be rootless. 
As says the S&iikhya Sutra, I., 67; 

bmee the root fhas no root, the root (of all) is root-loss, (that is to say, there is no 
other cause of Nature, because there would be a regresnuH in infinitum, if we were to 
suppose another cause, which, by parity of reasoning, would require another cause, and 
so on without end). 

Thus removing the doubt as to whether Brahman has any origin or 
not, it is implied that Brahman alone being the Supreme cause is free 
from all origination, and every thing other than Brahman, such as Pra- 
dhaua, Mahat, etc., has no origin. The special Si'itras teaching the origin 
of XkftiSa and Vftyu are illustrative only; because they could have been 
deduced from the general proposition that every thing else than Brahman 
has an origin. 


Adhikarana IV .— The fire originates from air. 

Having finished the digression about Brahman, the text now goes on 
with the reconciliation of the conflicting Brutis as to the origination of fire. 
Some texts say that the fire originates direct from Brahman as the Chhftndogya 
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[Jpani§ad, IV., 2. 2. Others declare that it originates from air. Those to.vts 
are given below : 

® ^ SCI aa!winft 3trq«% i 

It thought, may T be many, may I grow forth. It sent forth fire. The goddess of 
fire thought, may I be many, may I grow forth, She sent forth water. Therefore, 
wherever and whenever any body weeps or perspires, water comes out; for it is from fire 
that water is produced. (Bee page 3:!1 ante). 

ttfHTST I ^rg: I I viv%fTq» I 

From that Self sprang S.k(isa; from Xk^sa, air ; from air, fire : from fire, water. 

The Purvapaksiu says that tiro comes direct from Brahman as taught 
in the Chliandogya Upanisad and the text of the Taittiriya Upanisad can bo 
explained by interpreting the ablative case in the sense of showing se((uence. 
‘^’ayo!^ Agnil).' The word Vayolj is in tlio ablative case, and may be 
translated either as 'from V^yu’ or 'after Vayu.’ If translated ‘after creating 
^'^^lyu, Brahman created Fire’ there would be no conflict botwetm the two 
Ppani^ads. The SiddhSnta view, however, is that fire originates directly 
from air, and the next Sutra teaches this. 

sCtba., II., 3. 9. 

II X 1 \ I 5, II 

Tejas, fire, Atal), from it, namely, from Matari^van. ilt'fr Tathft, 
thus, ft Hi, because. ’Hf Aha, says (the Scripture). 

9. From Air is produced Fire, for thus says the 
Scripture.—227. 


(;OMME.NTAHY 

From Matari6vau comes out the Fire, and the Scripture teaches this 
also. ‘VSyoh Agnih’—‘from Air, fire.’ The sense is this. The word 
‘Sambhuta’ or ‘sprang’ is used immediately before, and the sentence 
means 'from Air sprang Fire,’ and we cannot translate this sentence 
'after Air sprang Fire.’ The primary meaning of the ablative case is 
that of ‘from’ and not ‘after.’ When the primary meaning, is possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brahman, but some come out 
directly and others through the mediation of a link. As will be taught 
in Sfltra II., 3. 12. Thus there is no conflict between the Chhftndogya 
»nd Tfuttirfya teaching. 
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Adhikarana V.—Water ig produced from Fire. 

Now the author teaches! the orig'iu of Water. In the Mundaka 
llpani§ad, Water i.s mentioned as originating direct from Bralmian, while 
in other places it is mentioned as originating from Fire * 

smnl ^ i ii ^ ii 

From him (when entering on creation) is born breath, mind, and all organs of sense, 
ether, air, fire, water, and the earth, the support, of all. (Mupdaka, II. 1. ‘1). 

In the Chhandogyu and Taittiriya Upaui^ads, Water is said to be 
produced from Fire (Chh. Dp., VI., 2. 3). 

IFat fire thought, may I be many, may I grow forth. It sent forth water, 

So also in the Taittiriya Dpani^ad, II., 1. 

I 

From Fire sprang Water. 

Doubt: Does water come out directly from fire or from Brahman ? 

Purvapaksa : Water comes out directly from Brahman as the 
31undaka text teaches. Tlic ablative case must bo explained in the sense 
of after ; and as regards the ChhSndogya text, we must admit that there 
is a plain contradiction between it and the .Mun^Jaka, which is simply 
irreconcilable. 

Siddhdnta: There is no such conflict as you apprehend. The next 
Sfitra answers your doubt. 


sItra ii, 3. 10. 

11 ^ I \ M o II 

'«fW: Apal), waters, [’ra: Atab, from it. Tathft, thus, ff Hi, because. 
WW Aha, says the Scripture.] 

10. From Fire is produced Water, for thus says the 
Scripture.—228. 


COMMENTARY 

The phrase “from it, thus the Scripture teaches” is to be supplied 
into this Siitra, from Sfitra II., 3. U, in order to complete the sense. The 
Water is produced from Fire, because the Scripture says : “That fire 
thought may I be many, may I grow' forth. It sent forth water. (Ch. 
Up. VI., 2. 3).” 

“From fire, water (Taittiriya, 11., 1).” 

There is no room tor interpretation regarding a text which is expres 
and uQ-ambiguous, In the Chbfindogya Hpani^ad also is given the 

xeason, why water comes out ol fixe. 
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“And, tlierefore, wlionovor any body- nt»ywhero is iiot and porspiros- 
water is produced on him from fire alone." 

Similarly, when a man suftei-s srief and is hot with sorrow, he weeps 
and tlius water is also produced from tiro. 

Adhikarana VI.—Earth in produced from vmter and Ihr 
word '‘'foodV in the Chhaiidogya Upani^aft mran.n earth. 

In th(‘ Chhandogya Upanisad we fiuth(*r find : 

“Water thought may 1 be many, may I grow fortli. It sent forth food." 

Now what is the meaning of the word “food" here ? Does it mean 
rice, barely, etc, or does it mean earth ? The Pnrvapaksin says it means 
corn, grain, etc., because of the reason given in the same TTpanisad, r/?., 
“Therefore, whenever it rains anywhere, most food is then produced. Fronn 
water alone is eatable food produced.” 

This shows that tlio word Annam means barley, etc., and not earth. 
This is one Piirvapaksa. Another Purvapak^a arises from tlie Mundaka 
Pl)aui§ad where the earth is declared to ci>me out directly from Brahman, 
and the Taittiriya Upani.sad where it is said to come out from water. To 
remove both the.se doubts, the next Sutra declares the Siddh^nta view : 

SUTRA u., 3. 11. 

1| ^ I A I M H 

Prthivi, earth. Adhikftra, because of tlie context, because 

of the subject-matter, Bupa, colour. Sabdantarebliyalj, on account 

of other texts. 

11. The word ‘Tood” in the Chh^ndogya Upanisad, VI., 2. 4, 
means “earth,” because the context there is about the creation 
of the great planes of existence, and because colour is 
mentioned regarding it, and because there are other sacred 
texts also.—229. 

COMMENTARY 

By the word Annam we must take here to mean “earth," and not 
barley, rice, etc., and this for three reasons : 

(*) The whole AdhikSra or subject-matter of the Chh&ndogya Upanisad, 
FI. 2, is the creation of elements, such as fire, water, etc. Food is not a 
Mah&bh&ta or element, hence its mention here would do violence to the 
context. It must, therefore, be explained as meaning an element, i. e., earth. 

(m) Colour is mentioned with regard to food, which also shows that 
the word “food” here means “earth,” Thu? it is said, “the red colour 
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of the flame is the colour of Kre, tlie white colour of the flame is the 
colour of water, the black colour of the flame is the colour of food (eartlil” 

{Hi) There is an express text of the Taittiriya Upanisad (Adbhyah 
Pi’thivi), “from water, eartli"; which clearly shows that earth is produced. 

Of coui’se, the reason jiivon in tiic Chh&udogya Upanisad is more 

applicable to food than to eartli, but tlien wo must e.xplaiu tlie word food 

ns a figure of speecli, the effect taken b)r the cause. Earth never arises 
from rain, ordinary eatables do ari.se from rain. And tlie reason given by 
the Ohhfindogya : “Wheuevi'r it rains anywhere most food is then 

produced" is applicable strictly to food. The word food here is used tus a 
figure of speecli for earth. 

^{(fkikarana Vfl .— The great eleiaenta all arixe direct 
from Brahman. 

The author in the preceding Sutras has shown the cn-ation of Aka.^il 
etc., in a certain order, the succession being that from ether arises air. 
from air fire, from fire water, and from water eartii. This succession i.s 

given merely to remove doubt and controversy regarding the order of 
manifestation of those elements. As a matter of fact, tiiere was no necessity 
of teaching it here, because the Sutra f., 1. 2.. defines Ifrahnmn to bo the 
cause of the origination of everything. The root-matter Pradhaua, the 
great principle Mahat, and the rest, have been shown to arise out of 
Brahman in that Siitra. Now is taught details about this origination. In 
the Subala Upanisad we find : 

The pupiU ask, “What existed in the beginning ?’’ To them, replied the teacher, 
‘neither being nor non-being, neither being-non-being existed then. It was both being 
and non-being. From it arose the Tamas (darkness), from Taraas arises the Bhiltddi, from 
BhiltUdi springs Akdsa ; from Ak&sa, V4yu ; from Vfiyu, Fire, from Fire, Water ; from 
Water, Earth ; and this became an egg.” 

Between Tamas and AkASa should bo read the Aksara, the Avyakta 
and the Mahat. And after BluiMdi sliould be read Tanmfltras and the 
Tndriyas. Thus the complete order of creation is from Being-non-boing 
arises Darkness, from Darkness arises the Imperishable ; from the Imperish¬ 
able, the Unevolved; from the Unevolved, the Great Principle ; from it the 
TanmStras; from Tanm&tras, Indriyas or sense organs ; and then the five 
elements. This we must do, in order to harmonise the subsequent passage 
in the same Upanisad regarding the absorption of elements at the time of 
Pralaya. That passage is given below: 
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I I l I eUT i?^- 

*raRf I JT II 

When all beinj;s are Ihus burnt up, the earth is mera'<Hl in water, water in tire, fire 
in air, air in the ether, the ether in the Bensc-otKans, the sense-organs in the Taninfitras, 
the Tanm^tras in the Bhntiidi, (AhanHra) ; the Bhiitadi in the Great IVineiple, the fireat 
Principle in the Unevolvetl, the TTnevolved in the Imiierishable ; the Imperishable is merged 
in IXarkness ; Darkness becomes one with the highest Divinity. 

The higltest Divinity is that which has heen dotinod as ncitlicr Sat 
(d('nsc world) nor Asat (the subtle world), neither Sat-Asat (the niixture 
of tli(' two forms' ; Init something transcending both and from which arise 
tlie Sat and Asat. 

Tlie word BhntAdi in tlie above nu'ans tlie principle of Aliankara 
which is tlirec-fold. From tlie Sattvika Ahaukara arises Afanas and the 
Devatas. From the Rajas Ahaiiikara arise the sonsc-organ.s, from the 
'I'Amasa Aliaiikara arise the TanmAtras, from wliich arise tlie five gross 
elements. 

In the GopAla IJpanisad it is said : 

IJ5 fliutfftcj I cnfBR5q?R JT?tst i Kftft ztr 

qs=^i viftBsiTftif 1 flwfl ^if^T i 

In the beginning there existed Brahman alone, one without a .second. From Him 
arose the Unevolved and the Evolved, the Imperishables ; from the Imperishable eame the 
Groat Principle, from the Great Principle Ahniikitra. from the .Vhankilra the five Tanmiitras 
from them the five gross elements ; the Imperishable is eoverd by all these. 

. Doubt : Now arises the doubt, do these Pradlifina and tlie rest origi¬ 
nate directly from Brahman, or from that wliicli is mentioned immediately 
before it ? 

Ptirrapaksin : They arise not directly from Braliman, but from the 
Tattvas immediately preceding.. 

Siddhanta : They arise directly from Brahman as is sliown in the 
following Sutra : 


suTR.c It., 3. 12 

3 II ^ I ^ I ^ II 

Tat, that, his. AbhidhyAnat, because of the volition, reflec¬ 

tion. itw Eva, even, g Tu, but. tig Tat, his. finra LihgAt, because of the 
inferential mark. Sal), he. 

12. Brahman is the direct cause, because the text shows that they 
were produced by His reflection, which is an inferential mark.-—230. 
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rOMMKNTAKY 

The word ‘but’ is employed in order to roniovo the doubt That 
Lord of all, endowed with the energy of Tamas and tlio rest, as tnentioned 
in the Subftla ITpani§ad, is alone the direct cause of all these effects, be¬ 
ginning with Pradhana and ending with eartli. Why do we say so ? 
Because creation of every one of these Tattvas is preceded by the volition 
of the Lord as mentioned in the Scripture. Rverywhore we find. “H(' 
desired, may 1 be many, may 1 grow forth.’" This volition cannot belong 
to insentient objects like tire, air, etc., but to Brahman alone. He deter¬ 
mines upon having various abodes, sueii as PradliSna and the rest ; and 
dwelling in each. He successively creates the various elements. This 
Linga or indicatory mark sliows that Brahman entering into Darkness 
and the re.st, modifies them into the various forms of Pradhana and the 
rest. Another 8ruti also says that eartli, tire, etc, are the bodies of the Lord. 
As for c.xample, in the Antaryami BrAhmana of the Brliadftranyaka Upanisad, 
fl, 7. 3, etc., and the Subala Upanisad, which declares "whose body is the 
earth, etc., whose bod}' is the Unevolved. 


Adhikarana VIIL—The Lord is the Chief cause working 

through matter, 

SCTBA II., 3. 1.3. 

Wsm 3 ^ II H I ^ I II 

Viparyayena, througli the reverse, if Tii, Imt. Ki'amah, 

order. Atalj, from this, from tlie Supreme Lord, IJpapadyatt', 

becomes possible. Cha, and. 

13. The reverse order (of creation or involution) mentioned in other 
Upaaisads, bccome.s also possible if Brahman is tlie supremo cause of 
all-231. 

COMMKNTAHY 

The word “but,” has the force of “only," hero. In the Mundaka 
Upani§ad (II., 1. 3.) we find the following ! 

n \ ^ mftnft ii 

From this is born Pntiia, Manas and all the sense, ether, air, light, water and the 
earth, the support of all. 

Here Pr&na and Manas come ftrst, while in the Sub&ia Upanisad, 
osxd Mahat come first This reversing of the order of succession, 
oan be reconciled only then, it every thing comes directly from Brahman, 
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the Lord of all. In that case, it matters little, in what order you describe 
the various emanations, and hence tiie scriptures do not follow any 
particular order, when they describe the coming out of those elements 
from Brahman. The Supreme Lord being the Inner Controller of every 
element, produces the next element through the first. Hence we say that 
from Him, the Supreme Lord, is produced all this, and the various texts 
can be reconciled if wo hold that from this Supreme Tvord, endowed with 
His different energies, are produced the various effects. Thus when the 
Sruti says, “From fire is produced water,” it means that from the Supreme 
Lord endowed with ’the energy of fire, is produced water. If this mean¬ 
ing is not given, then the text becomes irreconcilable. ‘The Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.’ This declaration 
of the scripture would be stultified, if we hold the contrary view that 
these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it. The Tattvas like the PradhSna and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation of an intelligent cause. This is the force of the word 
“Cha” in the Sutra. Therefore, it follows that Brahman is the direct cause 
everywhere. 


Adhikarana IX.—Buddhi and Manas also are directly 
produced from Brahman 

The author now raises a doubt as to whether Buddhi and Manas, 
mentioned in the Mundaka Upani§ad, as coming after Prana, are also 
directly produced from Brahman or from PrSna. 


SUTRA ii., 3. 14. 

ii ^ i \ i U ii 

Antaraij. the intermediate ones, namely, Manas and the Indriyas, 
that occur between Pr&na and Ak^Sa of tlie Mundaka Smti. Vijfiana, 

knowledge, the organs of knowledge. Manasf, the mind, the word Vij- 

iiftna-Manast is a compound in the dual case, Kramena, in the order of 

succession. Tat-lingat, because of an inferential mark of this, ifit 

Iti, thus, Chet, if. Na, not. Avife§ftt, because there being no 

particular difference. 

14. If it be objected that the organs of cognition and 
mind, occurring between PrSoa and the Elements, in the Muq- 
4aka Upanisad, are mentioned in their order ot succession, 

44 
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owing to an inferential mark of this ; we say, no, because on 
account of non-difference.—232, 


tOMMKNTARY 

By the word “Vijnana” is meant here tlie sense-organs of the body. 
An objector says, that the text of the Alundaka Upani^ad “from Hini is 
born PrSna, Manas and all the sense-organs, etlier, air, tire, water and the 
earth the suppoit of all,” declares not only the creation of these Tattvas 
by the Supreme Lord, but their order of succession also. In fact, this 
Sruti is specifically confined to teacli the particular order of emanation. 
You cannot press this text in upliolding your tlieory that all Tattvas 
originate directly from Brahman, as you have done in your last Sutra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also, such as that of the SubSla Upanisad. The mention of 

this in the Mundafea Upani§ad is confirmatory of the order of succession 

already taught in the SubSla. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession ; just like the text of the 
SubMa Upani§ad. Consequently, Manas and the Indriyas, mentioned in 
this text, between the Prftna and the Elements, show the order of the 
origination of these, namely, first comes out Prfirja, from Prfina comes out 
Manas, from Manas all organs of cognition, from them AkS^a, from Akfi^a 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the Tattvas from 
Brahman. 

This objection raised in the first half of the Sutra is answered by 
the last portion of it. Na-aviSe§at—it is not so, because there is no differ¬ 
ence. All the various Tattvas mentioned in the Mun^aka Upanigad, 
beginning with Prftna and ending with earth, are taught as coming out 
directly from the Lord and there is nothing particular about Manas and 
the sense-organs that they should have come out from PrUna and not from 
the Lord. In fact, the word “Etasmftt” of that text, is to be read along 

with every one of these Prtna, Manas, etc. Thus, “/"rom Him is bom 

Prapa, from Him is born Manas, from Him is bora the Indriyas, etc.” 
The sense is thi-*, the Lord desired to become many, and as a result of 
such desire, all these things PrS^ia, Manas, etc., came out of Him. 

Sote : The inferential mark or Lidga mentioned in this text is to be found in the 
Subila Upanisad, where the same order is given as in the Mup(|aka. Since the Subdia 
Upanisad text is explained by all authorities as teaching the particular order of succes¬ 
sion, and the present commentator also admits the same, as in the first Sfitra of the present 
Pfida; the Mupdaka text must also be interpreted as teaching the order of succession, 
because there is no difference between the texts of the Mui^daka and the SubSla in this 


Bhdiiya.\ in P^DA, IX ADHIKARANA, Sh. 14. 347 

respect. Thus the similarity of the two texts, is an inferential mark, teaching us that 
both texts are meant to declare the order of succession. The full Pflrvapaksa is this. 
In the Muijdaka text the word Prfijja means the Mahat Tattva, the 8(ltra>Xtma. the 
first emanation. Manas means the Sattvik Ahaihk4ra. Indriya means the B^jasa Aharfi- 
kara; and “Ether etc.” all mean the TA.masa Ahaihkara, the effects being everywhere taken 
for their cause. For Manas has as its cause the Sattvik Ahathk^ra ; the Senses the Rdjasa 
Ahaihkira ; and the five elements the TSmasa Ahaihkfira. Thus there is absolute identity 
between the Subfile and the Mupdaka texts, and as the Subfile text teaches the order of 
succession, the Mugdaka text must also teach the same. The reply to this is that the 
Mugdaka text has a separate purpose altogether. It teaches the direct emanation from 
Brahman of every thing. The most important word in this text is ‘Etasmfit’, “from Him,” 
namely, “Etasmfit Prfigah,” “Etasmfit Manah, etc., from Him Prfiga, from Him Manas, etc.” 

In the Gits (X., 8) also Ave find that the Lord declares : 

»rc5fT *1^ Jtt 5*^1 II 

I am the origin of all ; all evolves from me. understanding thus, the wise adore Me in 
rapt emotion. 

So also in the* Yfimana Parana : 

w fra I USB u.?r >ifiiT^: ii 

The Lord Visgu entering into each Tattva awakens the energy latent in it. He, the 
one Great Energy, alone produces all this in its beautiful order. 

All these Smjti texts show that from the Supreme Lord directly 
come Pradhfina and the rest. There is no conflict between the texts of the 
Snbfila and those of the Taittirtya and the Chhandogva Upanigads. No 
doubt the word Tamas or Darkness does not occur in the latter Upani§ad. 
But the Subfila text means that the Supreme Lord possessed with the 
energy of Tamas and the rest, creates in succession various effects, 
beginning with PradhSna and ending with Vayu. This is all understood 
in the Chhandogya Upanisad and is to be read into it from the Subaia 
Upani^ad to complete the text 

Thus supplying the omission of the Chhandogya from the Subaia, 
every thing becomes reconciled. Therefore, where the Chhandogya says, 
He sent forth fire,’ the word ‘He’ here means the Lord endowed with His 
energies of Tamas, Imperishable, the Unevolved, the Mahat the Ahaihkara 
the Aka^a and the Tfiyu. The Lord endowed with all these energies and 
vivifying all these energies said. May I be many. May I grow forth, and 
then He sent forth fire.’ Similarly, the Taittirtya text is also incomplete, 
it begins the creation with Aka4a by saying, from this Atman arose Aka^ 
There also we must supply the same omission as we did in the case of the 
Chhandogya, namely from this Atman endowed with the energy of Tamas 
and the rest up to Ahamklra came out Aka^. In other words, that 
Supreme Lord who had awakened the energies of Tamas, of the Imperish¬ 
able, of the Unevolved, of Mahat and of Ahaihkara created ^kaia, etc. 
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Thus the full text of creation given in the Sublla Upanigad is the standard 
to judge and supply the omissions of the other texts. 


Adhikarana X.—All words are names of God, primarily 
and secondarily they denote other things. 

An obector says, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objects are really 
names of Hari. But as a matter of fact, we all know that tliose words 
are employed primarily to denote those objects and secondarily to de¬ 
note the Lord. Therefore, you will have to admit that when the Sruti 
uses the phrase ‘the fire thought. May I be many. May I grow forth,’ the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Sutra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot¬ 
ing those things are the primary names of God and secondarily, they are 
names of things. 


SLTRA ir., 3. 15. 

II ^ I ^ I I'i W 

ChaiAcharai, moveable and immoveable. s?!ir*UT: VyapS^rayab, 
being the abode of who abides in. g Tu, but SySt may be. Tat, 
that those. VyapadeSalj, designation, denotation. ’TvtW: Abh^ktah, non- 

figurative. Tad-bhftva, t^iat denotation expressing Him, denoting the 

Lord, sitftwna Bhavitvftt on account of being in the future. 

15. But these words may denote primarily the Lord, 
because He abides in the things moveable and immoveable, 
though Hiis meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip¬ 
ture.—233. 


COMMKNTAKY 


The word “but” removes the doubt raised in the last paragraph. 
The words which in ordinary use are names of things moveable and im¬ 
moveable, are primarily the names of the Lord, because these moving and 
stationary objects ate His bodies and because He abides in them. Those 
objects get their particular names from the particular aspect of Brahman 


Tad-VJnhva or the power u! words to denote file 

asunes of the Lord, is not Irncvx, to all men «t once, bat it ia a maMer 
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which they come to know after studying the sacred Vodinta scriptures. 
In fact, the object of the Vedanta is to give rise to the knowledge that 
every word is really the name of the Lord. As says the Sruti, “Ho 
desired, May I be many,” “He is Vfcudova, than whom there is nothing 
else.” (ftopMa Upauisad). In the Visnu Pur-Ana (HI., 7-16) also ; 

As the gold is one, though manufactured into different objects like the bracelet, the 
crown, the ear-ring, etc., similarly, one Lord Hari pervades all Jivas whether they be 
angels, men, or animals. 

In the SvotA^vatara Upani§ad, I., 9, we find the same idea: 

The sense is this, all words denoting power or energy primarily 
denote the person possessing the power or energy, because energies have 
for tlieir substratum the person possessing the energies. 


Adhikarana XI—Jlva is not created hut is eternal. 

In the previous Sutras we have defined the Lord and determined 
His nature. He was defined as that from which every thing originates 
but which has no origin, because He is the root cause. Now the author 
begins to describe the Jiva and to determine his nature. Therefore, ho at 
first sets aside the wrong notion that the Jlva has any origin. 

Ntde ; The Lord possesses two powers (4akti), namely, the Chit (all the Jtvaa) and 
Achit or inanimate nature. In the previous Sutras the inanimate nature or Achit has been 
discussed in various texts relating to this aspect of the Lord. And it has been shown how 
they arise from the Lord. Now upto the end of this P4da the nature of the Jlva is des¬ 
cribed. One class holds the view that Jlva is not eternal, but is born and dies and the 
scriptural ceremonies relating to birth and death show that the Jlva is non-eternal. The 
author however proves that Jlva is eternal, and the scriptural ceremonies refer to the 
bodies of the Jiva and not to the Jiva. 

The texts like the following give rise to the above doubt, “From 
whom arose the mother of all universe.” The mother of the universe is 
the primary energy of the Lord. This we find in the MahAnarfiyana 
Upanigad, I, 4, which is a part of the Taittiriya Aranyaka: 
sTff: JPEH 5Pm« 

From whom is the birth of the creatrix of the universe, who poured down the souls 
along with the cosmic water on this earth. He who through the herbs entered into men 
and animals, all moveables and immoveables. 

Bo also in the Chh&ndogya Upani^ad we find, “O dear, all these beings have the 
Sat for their origin.” 

Doubt: Here arises the doubt whether the Jtvas have origin or 
not 
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Ptirvapaksa \ The Purvapak§in says the whole uiiivorse consisting 

of sentient or insentient creatures admittedly being an effect, it follows 
that souls arc created like every other thing. If they were not created, 

but be held to be co-eternal with God, then you violate the promissory 

statement made in the Chhftndogya Upani§ad, (VL, 1. 1) that by knowing 

which every thing else is known. For if Jivas were co-eternal with God, 

then by knowing Brahman, Jivas will not bo known. 

Siddhdnta: The souls however have no origin, but are eternal as 

shown in the next Siitra : 

SVTKA ii., 3. 16. 

?n«i: m 1 X I U » 

^ Na, not. wifur Atmfi, self, Jiva, soul. Sniteb, on account of scriptural 

statement NityatvSt on account of the eternity. Cha, and. 

Tfibhyab, from them, i.e., from the ^niti and Smpti. 

16. The soul has no origin, because of the scriptural statement 
to that effect; it is eternal and intelligent, because from them (Sruti 
and Smrti) this is the conclusion.—234. 

COMMENTARY 

The self or Atman here moans the Jivatman or the soul. It has no 
origin. The Sruti declares it to be so.—(Kath., Up., I., 2. 18). 

This experienccr of different plessuro and pain is not born nor does it die ; it sprang 
from nothing, nothing sprang from it. The ancient is unborn, eternal, everlasting; he is 
not killed though the body is killed. 

So also in the l^vetafivatara Upani.^ad, I., 9. 

«R3rp6irnifl?TR3rT dfii i MRs=ffiaifJTr wwf 5i«r q?r 

II € II 

There are two, one knowing (jgvara), the other not-knowing (Jiva), both unborn, one 
strong, the other weak ; there is she, the unborn, through whom each man receives the 
recompense of his works; and there is the infinite Self (appearing) under all forms, but 

Himself inactive. When a man finds out these three, that is Brahma. 

This also shows that the Jiva is without any fcth. Moreover, from 
these two, namely from the Sruti and the Smpti, we learn that the Jiva is 
eternal. The force of the word “Cha” in this Siitra is to indicate that the 
Jiva is intelligent also. The Srutis like the following declare the soul to 

be eternal—(Kath., Up., II., 5. 13). 

■tsnvTfJrsRi aflriri ift i ewiww 
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The Eternal among the eternals, the C^onsciousness among all‘consciousnesses, the 
One who bestows the fruits of Karmas to many Jivas, the tranquil-minded ones who see 
Him seated in their Atmfi, get eternal happiness, but not the others. 

Similarly, it is unborn, eternal, everlasting; He is not killed though 
the body is killed. 

This being the nature of the soul, the phrases like this, “Yajnadatta 
is born, he is dead” ; and all worldly ceremonies relating to birth and death, 
have reference only to the bodies taken up by the Jivas and not to the Jivas 
themselves. In fact, the Bfhadaranyaka Upanisad clearly says that a man 
is said to be born, wlien he assumes a body ; and he is said to die, when 
he dksociates himself from tl\e body. Thus birth and death are with 
reference to the body and not tiie soul. The text of the BvhadSranyaka 
Upanisad is the following flY., 3. 8) : 

9 3?^ srrqUH: qicftfH: qiciRt 

11 ^ II 

On being born the soul assumes a body, and becomes united with nil evils ; on dying 
he departs from the body, and leaves all evils behind. 

So also in the Chhfindogya Upanisad, (VI., 11. 3.) we find : 

This body verily dies when the Jiva abandons it, but the Jiva never dies. 

If this is so, how do you reconcile the statement made by the scrip¬ 
ture that by knowing one every thing else is known, which implies that 
God is the only existenee, and Jiva also is an effect and has an origin. 
This, however, we reconcile by saying that the word “effect” is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them are 
latent in Him, they are said to be non-existent; when they come out of 
Him the world is said to originate. The difference, however, between the 
Jiva and the Pradhfina is this. The non-sentient objects like PradhSna 
and the rest, which are the objects of enjoyment of the soul, undergo a 
change of essential natnre wlien they originate from Brahman. But the 
souls (Jivas) being the enjoyers, do not undergo any such change of 
essential nature when they come out of Brahman. The only change in 
their case consists in the contraction and expansion of intelligence. In 
the state of Pralaya, the intelligence of the soul is in a state of contraction; 
and during the creation, the intelligence of the soul is in a state of 
expansion. In both cases, however, whether of contraction or expansion, 
tlie soul undergoes no change of essential nature. No doubt, both Souls 
and Matter are effects, or creatures of Brahman, as sent forth by Brahman ; 
and hence they may be called as effects. And in this way. there is no 
contradiction in the statement that by knowing Brahman every thing else 
is known. For by knowing the cause the effect is certainly known. T^i^ 
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view hariuoaises all the Srutis. The conclusion is that the Jiva has no 
origin. 


Adhikaratia XII.—The nature of the Jlva is that it is the 
knower and the knowledge both. 

Now the author determines the essential nature of the soul. There 
are some texts which show that the soul is the knower and othere that it is 
knowledge. Tims the Antary&min text of the ByhadSraijyaka Upanisad 
shows that soul is knowledge.—(BchadSranyaka, III., 7. 22). 

a 11 

He who dwells in knowledge (VijSdna), and within knowledge, whom knowledge does 
not know, whose body knowledge is, and who pulls (rules) knowledge within. He is thy 
Self, the puller (ruler) within, the immortal. 

In another text we find. “I slept soundly, I didn’t know any thing.” 
It thus appears that in one place the soul is called Vijfiftna or knowledge, 
in another it is the knower; knowledge being only its temporary attribute, 
for, in deep sleep it has no knowledge. 

Doubt: Therefore, arises the doubt whether the soul is merely knowledge, 
or whether its essential nature is that of a cognising subject. 

Ptirvapaksa: The essential nature of the soul is intelligence or 

knowledge, because the text of the Bvhadaranyaka Upnni^ad shows that 
the soul is Vijnana or intelligence. The self-consciousness or cognition 
is merely the attribute of Buddhi and the assertion ‘T slept soundly,” is 
really the assertion of Buddhi, when in contact with the soul The soul is 
not the kuower. 

Siddhdnta : 'fho soul is, however, tlie knower, and it is not tlio super- 
mposition of Buddhi on tlie soul, that makes soul appear as a knower, as is 
shown in the next Siltra. 

sOtka It., 3. 17. 

II ^ I X I II 

»: Jfiab, the knower. ’RPtf Ataeva, for this very reason, 

17. The .Jivfitman i.s the knower, for this very reason ; because 
the scripture says so.—23.5. 


COMMENTiVKY 

The Jtvfitman is not knowledge alone, and though its form is that of 
iataUigence, its essential nature is that of a knower. As says the Pra^na 
Q^niijad, (IV., 9.); 
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ft ?5iKT Htar Kaftii *T5rTr ft^TRtciTr I a 'Tts'^T 

II 

Verily ?he is the beholder, the toucher, the hearer, the smeller, the taster, the 
thinker, the determiner, the doer, the Vijitiiuittinit, the Purii^a. ITe (who knows this I'uriisa) 
becomes established in the Highest Self. 

The phrase for thuf rery reason ineiuis, that because the scripture 
declares it to he so. We liokl tlte soul to be the kiiowor, because the 
scripture declares it to bo so, and wo do not allow our reason any scope 
here. In fact, wo take our stand on the text of tlio VedSnta Sutra, II., 1. 27, 
which declares tliat tlio scripture alone is the root from which we learn 
any thing about tlieso transcendental subjects. The Jfva is declared in 
the Smftis also to bo the knower, having knowledge as its essential form. 
On the strength of the assertion, ‘1 slept soundly, 1 had no knowledge of 
any thing,’" wo cannot say lhat the soul is more intelligence, and that it 
becomes the knower, only when it comes in contact with Buddhi ; for then 
you contradict all those texts which declare the soul to be tin; knower. 
Thei'efore, it follows that the soul is both tiie knower and has knowledge 
for its essential nature. 

.. {(lldkarana XIII. — Jlva is- atomic. 

Now the author trios to ascertain the sisce of tlie soul. In the 
Mundaka Upanisad, it is said that tlio soul is atomic in its size.—(III., 1. 9,), 

stfig; i gslutd uurt zrftusi. 

II 

This atomic soul is to be known by that mind alone, in which the chief Priija has 
completely withdrawn the five-fold activities; for the mind of all created beings is 
entirely interwoven by these five Prdnas and is never quiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

Doubt : Now arises the doubt : Is the soul atomic as declared in the 
above oruti or is it all-pervading 7 

Purvapaksa: The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti, (IV., 4. 14—22, Bfhadaranyaka Upani§ad) where it is said, 
this Atman is Mahat and unborn : 

9 w uffiisf sii^ ^ «i^s?d|?2r ii 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
PrfLpas, the ether within the heart, wherein it reposes. 

Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. 

Siddhdnta : The soul is really atomic, as the next Sdtra shows it, 
45 
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SUTRA II., 3. 18. 

II H I ^ n=: It 

3?3KTfJ^ UtkrSnti, passing out. Crati, going. Agatinara, return¬ 

ing. 

18. The soul is atomic, because the scripture declares that it 
passes out, it goes and returns ; while such declarations would be 
uninoaninG; if the Jiva were omnipresent.—280. 


COMMENTARY 

Tlie word “atomic'’ is understood liere, and is to bo read in this 
Sfitra from IT., 3. 20, wliere it is used by the Piirvapaksin. The Sutra is 
in the genitive case {gatinam) but the force of the genitive is that of tlio 
ablative. Tliis .Jtva is atomic in its size, and not all-pervading and that 
for three reasons : (i) the scriptures declare its passing out; and an all- 
pervading substance cannot pass out. Too following text of the Byhad- 
firanyaka Upanisad, (IV., 4. 2) shows the method of the soul's passing out 
at the time of deatli : 

sieiia^ wicm ^ 

II 

The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eye, or through the skull, or through other places of the body. And when ho 
thus departs, life (the chief Prdna) departs after him, and when life thus departs, all the 
other vital spirits (Pranas) depart after it. He is conscious, and being conscious he follows 
and departs. 

(ii) Another vcise of tlio same show.s where souls of some persons go 
after deatli (Bphadftranyaka Upanisad, IV., 4. 11.) 

^ 5fl«i fWfiissffn: n irt: ii 

There are indeed those unblessed worlds, covered with blind darkness. Men who 
are ignorant and not enlightened go after death to those worlds. 

(iii) Similarly, in IV., 1. 6 of the same Upanisad it is shown that the 
soul returns : 

II «tfi: 85 fat 88) 8?1 f5HTfi8€8 || UTCjjpt 

^Wl JI^^5 8>rl9l88 II sflcg 5f?t II 

And here there is this verse: “To whatever object a man's own mind is attached, 
to that he goes strenuously together with his deed; and having obtained the. end (the 
last results) of whatever deed he docs here on earth, he returns again from that world 
(which is the temporary reward of his deeds) to this world of action.” 
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These three texts of the Brhadaranyaka Upani^ad show the passing out, 
moving and returning of tlic soul. Tf the soul w'ere all-pervading, then 
these things could not bo possible for it. 

In the Bh^gavata PurSi.ia also it is declared : 

O Lord, if the soul were measureless, fi-xed and all-pcrvading, then there would not 
arise the relationship of being ruled and the ruler. Thou, O Lord ! couldst not be its 
ruler nor it the ruled. But if it were atomic that would bo possible. 

The Lord, however, is botli atomic and all-pervading at the same 
time; and moving and reluming, wlien attributed to tlio Lord aro not 

contradictions, because ho possesses mysterious powers, and all paradoxical 
statements aro appropriate in his case. 

The soul may be all-pervading, and unmoving and still the epithet 

of going out may be applied to it in a figurative sense, as it is applied 
to the ruler of a village, when ho ceases to be its ruler. The all-pervading 
soul, when it ceases to rule tlie body, is said to pass out of the body. 
There is no real passing out. When it has the Abhimana of a body, it is 
said to be born, there is no real birth. The word “Utkranti”, therefore, 
may possibly bo explained in a figurative sense. But the Siitra uses two 

other words “Gati” and “Agati,” going or returning. These words cannot 

bo explained metaphorioally. A non-inoving soul cannot bo said to go out 
or come back. The next Setra shows this. 


SUTRA IL, 3. ]!). 

11 H I \ I R !1 

Svatnianah, through the self. Cha, and, only, Uttarayol), 

of the latter two, namely, of Gati and Agati. 

19. The latter two, namely, moving and returning, can 
bo effected only through the self (and cannot be explained in a 
metaphorical way).—237. 


OOM.MJSNTARY 

The two last attributes mentioned in the previous Sutra can only 
have relation with the self, because tlie actions denoted by these verbs 
reside in an active agent. They 'cannot be explained metaphorically. 
That bbing so, the word Utkrftnti or “passing out” must also be taken in 
its litefid sense. It must mean that the soul is a definite something, which 
pa^es out of the body at the time of death ; and not that it is an all-pervad¬ 
ing substance that ceases to have any connection with the body. In fact, 
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tho method of passing out shows that a particular portion of the heart is 
lighted up and catching hold of that ray of light, the soul passes out of the 
body. The same idea is expressed in the Gita also (also (X., V-8.); 


When the soul acquircth a body and when He abandonelh it, Hc seizeth these and 
goeth with them, as the wind takes fragrances of flowers from their receptacles (from the 
anthers of flowers in which fragrances reside). 

The statement, "those three words, ‘pas^si'iS' out,’ ‘moving’ and 
returning’ have a metapiiorical sense only, and mean souls abandoning 
the idea of rulership over the body or assuming such idea,” is wrong, 
because in that view the statement of the Kaul^itaki Ui)ani.sad, (111., 3.) will 
be irreconcilable. Tliere it is said : 

SiTOl JpiTqasT SIT%«f) '^«f) II ? II 

When a man is thus sick, going lo die, falling into weakness and faintness, they say : 
“His thought has departed, he hears not, hc sees not, he speaks not, hc thinks not.’’ Then 
hc becomes one with that Prfina alone. Then speech goes to him (who is absorbed in 
PrApa) with all names, the eye with all forms, the ear with all sounds, the mind with all 
thoughts. And when he departs from this body, he departs together with all these. 

Ihc ■word used in the original is “Salia” or together, This tvould not 
have been used, Iiad soul been all-pervading. When the same action 
is done by two subjects, one principal and the other subordinate, there tho 
word Saha” is used, as in the sentence, “The father eats together with 
the son.” Therefore, when this Upanisad uses the phrase, “He departs 
together with all these,” it must mean actual departing and not meta¬ 
phorical. The illustration given in the Git& of tho wind taking up the 
fragrance from the receptacle of the flower, also slrows tho actual taking up 
of something and carrying it away, for tho rolationsliip of the wind with 
the fragrant substance is that of the seizor and tho seized. This also 
answers the theory of the MfiySvadins w'ho consider soul to be like the 
portion of space, enclosed within a jar, and that its passing out or coming 
in are merely phrases having no moaning, except that breaking up of the 
jar or coming tinto existence of it. It is only through ignorance that one 
thinks that the soul goes out or comes into the body, say the Mayavftdins. 
Their theory has no scriptural authority. 
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Sutra u., 3. 20. 

11 '< I ^ I Ml 

51 Na, not '*1^: Anulj, atom. Atat, not tliat, namely, opposite of 

Anu. 3^: Srutelj, because of a Sruti or scriptural text. Iti, thus. 

Chet, if. ^ Na, not. Ibira, the other, namely, tlic Supreme Self and 
not the Jiva self. AdhikSrSt, because of the context or topic. 

20. If this be said that “the soul is not atomic because 
there is scriptural text contrary to that,” we reply, it is not so. 
That text refers to the Supreme Self, because that is the 
context.—238. 


(■OM.MKSTAHY 

Ptirvapaksa: The Jiva is not atomic, says tlie Purvai)aksin, because 
in the Brhadaranyaka Upanisad, ho is described as intiiiite. The original 
text is given below (IV., 4. 22) : 

5T ^ w JTfiflsr ^neur jfisq %i5iR5r: 5ii%3 'w)s5=(ts^5f 

?t mgai sRruii gqmigur q.;Tlqi5i. qq w ^jdifvjqfeR't 
>ipqi5f w w aha h3!fgq=q^q mqwir qihq 

uqmsqiJihih=ih^ smfsfhi 5i33iB=et i 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pritijas, the ether within the heart. In it there reposes the ruler of all, the liord of 
all, the king of all. He does not become greater by good works, nor smaller by evil 
works. He is the Lord of all, the king of all things, the protector of all things. He is a 
bank and a boundary, so that these worlds may not be confounded. Brahmanas seek 
to know him by the study of the Veda, by gifts, by sacrifice, by penance, by fasting, 
and he who knows him, becomes a Muni. Wishing for that world (for Brahman) only, 
mendicants leave their homes. 

Here the Atmfi is described as Mahat or great ; it, therefore cannot bo 
small or atomic. This objection is raised in the first part of the Sutra 
and the answer is given in its second half. 

Siddhdtita: The Atma referred to in this Sruti is not the Jiva-Atman, 
but the other or the Parama-Atman, because the topic here is that of the 
Supreme Self, and not of the individual soul. No doubt the subject is 
started in the Bchadfiranyaka Upapisad, IV., 3. 7, by the following description 
of the Jiva self: 

qiHR nicts iqvusqfRi: gqq; g gqm: 

'■=qrqcflq Itaiqfftq Bfl i 


Janaka Vaideha said ; “Who is that Self ?” 
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Ydjnavalkya replied : He who is within the heart, surrounded by the Prdnas 
(senses), the i)cr8on of light, consisting of knowledge. He, remaining the same, wanders 
along the two worlds, as if thinking, as if moving. During sleep (in dream) he transcends 
this world and all the forms of death (all that falls under the sway of death, all that is 
perishable). 

Yet in the middle IV., 4. 13, the topic started is that of the (Supreme Self 
and consequently the word Mahat refers to Parama-Atman and not to the 
.Iiva. The passage is given below 

siRtss ntfJr gfts: i ^ 

g 5rl!R II II 

Whoever has found and understood the .Self that has entered into this patched- 
together hiding-place. He indeed is the creator, for He is the maker of every thing. His 
is the world, and He is the world itself. 

This verse and the verses which follow it all describe the Supreme 
Self and consequently the word Mahat used in one of these ver-ses (IV., 
4. 22) cannot refer to the Jiva-Atman but shows the greatness of tlio 
Supreme Self. To understand the wliole argument, those versos are also 
given below ; 

arffisg ^ fggfg: i b 

2?^ii?<ni i ^ atri ii tV ii 

<13=^51511 sjftfl?: 1 'snemsi ^s:T5=*i5iT<icftsggg, ii ii gruigg 

siesg vlf i ^ q q?3?fg ii ii 

gqg I ftrsr; g^ifgg: ii go n gJrg did %d( m 

fdfg SIT5TO: I 5ng62)TJn?.qf^i[3?TV4m> fl gf^f?r ii gm 

I'i. While we are here, we may know this; if not, I am ignorant, and there is great 
destruction. Those who know it, become immortal, but others sniffer pain indeed. 

15. If a man clearly beholds this Self as God, and as the Lord of all that is and 
will be, then he is no more afraid. 

16. He behind whom the year revolves with the days. Him the Gods worship 
as the light of lights, as immortal life. 

17. He in whom the five beings and the ether rest, Him alone I believe to be the 
Self,—I who know, believe Him to be Brahman ; I who am immortal, believe Him to be 
immortal. 

18. Ihey who know the life of life, the eye of the eye, the ear of the ear, the mind 
of the mind, they have comprehended the ancient, primeval Brahman. 

19. By the mind alone it is to be perceived, there is in it no diversity. He who 
perceives therein any diversity, goes from death to death. 

20. This Eternal Being that can never be proved, is to be perceived in one way only j 
It is spotless, b^ond the ether, the Unborn Sfelf,great and fetfernal, 
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21. fjct a wise Bnihraana. after he has discovered Him, practise wisdom (meditation), 
let him not seek after many words, for that is mere weariness of the tongue. 

SUTRA It., .3. 21. 

II ’ I ^ I ^ m 

Svafebdal), its owil word, the very word Anu or atom. 
IJmnanabhyani, on account of the measure or comparison. Cha, and. 

21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also p;iven in the 
scriptures.—239. 

COMMKXTAUY 

In the Mundaka Upanisad, IL, 1. 9, already quoted before, the word 
“Anu” is directly applied to the soul. Similarly, comparison of the soul 
is made with very small things, to show its measure or size. 'I'he woi'd 
Unmana means “measuring a thing by comparing it with another.” 
Thus in the SvotftAvatara IJpauisad, V., 9, we find the following com¬ 
parison : 

era'll i 

ur»ff B | 

The Jiva is to be known as part of the hundredth part of the point of a hair divided 
a hundred times, and yet it is to become immortal, and Mukta. 

The word “Anantya” in the above verso does not mean infinity but 
deathlessness, namely, Mukti. The word ‘Anbi’ moans death. The con¬ 
dition of deathlessness is called ‘Anantya.’ These two scriptural texts— 
the direct statement of the Mundlaka Upanisad, and the simile of the 
Svotft^vatara Upani§ad, show that the soul is atomic. 

If it be objected that soul being atomic must be confined to a parti¬ 
cular portion of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

SUTRA II., 3. 22. 

II ^ I A I II 

Avirodhab, non-conflict, non-contradiction. Chandana- 

vat, like sandal-wood. 

22. There is no contradiction, because the sensation is felt as 
in the case of sandal oil.—240. 

COMMENTART 

A drop of sandal oil of the first quality called Hari Chandana placed 
in one part of the body causes a pleasant sensation all over the body, 
similarly, the soul though residing in a particular portion of the body 
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perceives all that is f?oing on througlioiit the world. Thus it is in the 
BrahmSiida Purslna : 

sifjcjf I 

This soul though of the size of an atom pervades the whole l)oJy, just as the drops 
of Hari Chandana, placed in a particular part of the l)od.v, pervade throughout the l)ndy 
with their pleasant sensation. 

yntr : Sold dwells in the heart. 

.sCtra If., 3. 23. 

ff II H I ^ 1 II 

Avasthiti, residence, abode, Vai^e.syilt, on account of 

specialisation. Iti, tlius. Cliot, if. vt N^a, not. ^n^^TUTfi; Abhyupa- 
■gamSt, on account of acknowledgment, on account of acceptanc«. sPl TTrdi, 
in the heart, ft Hi, because. 

23. If it 1)0 said, ‘The .sandal drop has a particular 

abode, while the soul has no such abode ; and therefore, it 

is not atomic we say, this is not so ; because it is acknow¬ 
ledged that the soul has a particular abode, namely, in the 

heart.—241. 

• COMMENTARY 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular part 
of the body ; nor can wo infer its existence in any particular part of the 
body, for the reason would sliow that it must be all-pervading throughout 
the body, because it perceives the sensation throughout. The illustration, 
therefore, of the sandal oil is not to the point. 'I'his objection is answered 
by the latter part of the Sutra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body Avhere the soul 
resides. The scripture distinctly mentions that the soul resides in the 
lieart. Thus in the Pra^na Upanisad (III, 6,) we find : 

ift ITT ^lem 

The Soul is in the heart. 

In the next Sutra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive sensations all over the body, 
through its rays ; as shown in the case of a flame; and even thus there 
would be no conflict. 

SCTRA u., 3. 24. 

ll \ I \ 1 ’=(M\ 

^ Qwvyit, on account of its quality (of intelligence), VI, oi’. 

Alnkavat, like light. 
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24. Or the soul may pervade the whole body, by its quality of 
intelligence, as the flame pervades the whole room by its rays.—242. 

COMMENTABY 

The soul, though atomic, pervades the whole body by its attribute 
of intelligence, namely, by its r>ower of scntioncy just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole universe 
or the room, by their rays. Similarly the soul, though residing in the 
lieart, perceives all sensations. As says the Lord in the Oit^ (XIII, 33) : 

*l*fr st'^T?r???5t5i: I 

%5ft ?r4r ii M n 

As the one sun illumincth all this universe, so the soul illumines the whole of this body. 

You cannot say that the rays of the sun arc particles detatched from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will bo constantly losing its mass and decreasing in size; but this 
is not the case. Moreover, gems like rubies, etc., give out rays of light 
without losing their weight, as may be observed by any one. In tlie 
case of gems, wo know that no material particles ai’O given out by tliom. 
Their light is their quality, and not any portion of tlieir substance. 

This theory is, however, now an exploded one. The rays of the sun are really 
particles of matter, so light that they cannot be weighed. The loss of the sun’s mass is 
constantly being replenished by the fall of meteors into it. In the case of gems, like 
radium, which emit light, it is a scientific fact that that light is matter and a portion of 
the substanee of the radium and not its quality. Similarly, the soul pervades the body, 
by its light, which is really a substance of the soul. The highest vesture of the soul con¬ 
sists of the Karana Sarira and it is through the particles of this Kdrana ^Sarira that the 
soul comes in contact with the external world, namely, its body. The Kitrapa Marita is 
constantly being replenished by the matter of the highest plane. 

Ill the above Siitra it has been shown that a quality can function in a 
place apart from the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place where 
the flame is, of which the light is a quality. The author shows this by 
another illustration. 


srTK.v. n., ,3. 25. 

^ II I \ I II 

Yyatirekalj, distinction, difference, Gandha vat, like the 

odour, cfiirr TathS, thus. % Hi, verily. Dar&iyati, the scripture shows 

c r declares. 

25. The quality may function in a place distinct from the thing 

qualified, as in the case of smell, for thus the scripture also 
declares. 


46 
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COMMENTARY 

As smell of flowers and the rest, being the quality of flowers, 
etc., are perceived oven in a place distinct from the objects of which tiiey 
are the qualities, so the sentiency, which is the quality of the soul, may 
function in lioad, feet, etc., namely, in places other tlian the heart, where 
the soul dwells. The scripture also declares this, for we find in the 
Kau^itaki Upani.sad the following (111. 6) : 

^JTqicirllfu a^qi »fl!i 

5i?[qT ^fT f5tf^4T f^fnvqi gqfftr Ef.qkqi'^frr 

agqy smit'ii asrrfiiJpRffii 

n?tqT aRI«:qf SRiaa f^iql 

II i II 

Having by Prajnd (sentiency or the power of feeling) taken possession of speech 
(tongue), he utters by the tongue all words. Having by sentiency taken possession of 
the nose, he smells all odours. Having by sentiency taken possession of the eye, he 
sees all forms. Having by sentiency taken possession of the ear, he hears all sounds. 
Having by sentiency taken possession of the tongue, he obtains all tastes of food. Having 
by sentiency taken possession of the two hands, he performs all actions. Having by 
sentiency taken possession of the body, he obtains pleasure and pain. Having by senti¬ 
ency taken possession of the organ, he obtains happiness, joy and offspring. Having by 
sentiency taken possession of the two feet, he performs all movements. Having by senti¬ 
ency taken possession of the brain (dhi), he generates all thoughts and perceives all 
thought-forms. 

Though the smell of a flower extends to a groat distance from tlie 
flower, yet it is not cut off from it, just a.s the liglit of a gem, like radium, 
though extending to a great distance, is not cut off from the gem. As we 
find in the following Smriti. 


If any one finding smell in water may say. the smell is the quality of water, he is 
verily mistaken ; for smell is always the quality of earth, though it may be found in 
different places, such as in water or air. (One mistakes the air or water to have scent, 
because temporarily the scent has taken these objects as its place of manifestation). 

In the Sruti wo find it declared (Pra^na, IV. 9) : 

ft ^si Bisr «fi 5 rT mm tirar ^Isr fiRrnrcm 5^: 1 <fts^ 

u t« 


For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
wwewca \ft knowledge, the person, and he dwells in the highest, indestructible self. 


Doubt ; JVovc arises the doabt, 
attribute of tbo soul is ctornal or not. 


whether iatelligeace which is an 



Bhdsya.] Ill PADA, XIII ADHIKARANA, 8u. 26. 363 

Purvapaksa :—The Purvapak§in says, the soul is inert like stone; 
and intelligence manifests in it, when mind comes in contact with it. 
Had intelligence been a permanent quality of the soul, then it would not 
have been lost in deep sleep ; when according to all texts and experience, 
the soul knows nothing. The intelligence ef the soul is therefore an 
accidental quality, manifested in the seul by its contact with mind ; just 
as the fire, which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge boon the permanent attribute 
of soul, then it would not have been lost in deep sleep. Moreover, if 
intelligence wore the natural and inseparable quality of tlio soul, then 
there was no necessity of an organ of intelligence like the mind ; for just 
as if seeing was the invariable attribute of the soul, there would be no 

necessity of an organ like the eye to perceive an object. In fact, the 

Sruti which declares that the soul has no consciousness in deep sleep, and 
the Sruti (Bi’hadaranyaka, IV. 5. 14) which declares that the .attributes 
of the soul .are never lost, but .are etern.al and indestractiblo, conflict with 

each other. Hence it follows th.at intelligence is an accidental quality 

of the soul. 

Siddhdnta s Intelligence is a perm.anont attribute of the soul, as is 
shown by tlio following Sutr.a. 

sCtilv n. 3. 26.' 

IM I \ I II 

Prithak, separate. ITpade^ftt, because of teaching or state¬ 

ment. 

26. The intelligence of the soul is permanent, be¬ 

cause there is separate statement in the scripture to that 
effect—244. 

COMMENTARY 

In the text of the Pra^na Up.ani§ad as well as in tliat of the Bfhad- 
aranyaka wo find a distinct statement made to the effect that the attributes 
of the soul also are eternal. The Bvliadaranyaka Upanisad (IV. 5. 14) 
distinctly says that not only is the Jivatman imperishable, but its qualities 
also are indestructible. It is not by contact with mind that the soul mani¬ 
fests its quality of intelligence, for both being partless there can be no 
contact between them. The intelligence of the soul becomes obscured 

when it turns its face away from the Lord, and it manifests when this 
obscuration is destroyed by turning its face towards the Lord, As we &nd 
in the following text of Sau^aka :— 

*i*fr 5f i 

twr II t II 
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sqf^STfl?!: f’T: II n 

WI S’®: I 

5T STi=q5% fqrqi ft ^ tft II ? II 

As by rubbing off the dust from a gem the light is not created in the gem, but the 
light, which is the inherent attribute of the gem, manifests itself owing to the removal of 
the covering dust, similarly the intelligence of the soul manifests itself when the faults 
are removed. As by digging the earth, water comes out of a well, but is not created by 
the act of digging, similarly the soul manifests its intelligence when the layers of 
ignorance concealing it are removed ; just as the water of the spring bubbles up when the 
super-incumbent layers of earth are removed by digging. In fact when the obscuring 
faults are destroyed, the innate qualities of the soul manifest themselves ; they are not 
created, because they are the eternal attributes of the Jiva. 

Tho te.xt of the Ilfhadaranyaka Uilanisad (III. 7. 22) says :— 
ff ^icflT?a«r^F!)ga: ii n 

He who dwells in Vijnana (knowledge, Jivittm^), and within knowledge, whom know¬ 
ledge does not know, whose body knowledge is, and who pulls (lulcs) knowledge wilhin 
he is thy Self, the puller (ruler) within, the immortal. 

This declares that the soul is knowledge, and not the knower. Tho 
apparent doubt raised by this Srnti is answered in tho next Siitra. 

sf’Tje.v Ji. 3. 27. 

II ^ M I 'tvs II 

jiff Tat, that. 3^1 Ouna, quality, that quality or those qualities, on 
account of the quality or qualities of that, tliat quality, namely, the quality of 
intelligence or knowledge. QRffflff Saralvat, being (ho c.ssenee. fiff Tat, that, 
namely, knoAvlcdgo. Vyapadei^ab, designation. sil^I^ff Prajna-vat, like 

the term Pr&jna, when applied to the Lord. 

27. The soul gets the designation of knowledge, because 
that quality is its essential attribute, as the Lord Vis^u 

is called PrajM or omniscience, because it is His essential 
attribute.—245. 

COJIMISNTARY 

Though the Jiva is the knower, yet it is sometimes designated as 
knowledge, because that quality of knowledge is its essential nature. Tho 
word ‘Sftra’ means a quality which never can bo discarded, which is the 
essential nature of the thing, the absence of which makes the thing non¬ 
existent The above text of the Byihad&ranyaka Upanftad no doubt 
designates the soul by the term knowledge and not knower, but it is just 

like the other texts of the same Upani^ad where the Lord Vi§nu is called 
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Truth, Knowledge and Infinity, and which does not mean that the Lord is 
not Omniscient, because He is called Omniscience; that Ho is not the 
Knower because He is called Knowledge, etc. In fact, these texts show that 
the soul is Knower and its essential attribute is knowledge. The next 
Siitia shows this more clearly. 

SLTK.V 11 ., 3. 28. 

R H I ^ I He; II 

Yavat, wherever, so long as. Atma, tlio soul, the individual 

self. Bhftvitvat, on account of existing. ^ Cha, and. Na, not. 

Dosah, objection, fault. Tat, that. Darsanfit, on account of 

being seen. 

28. There is no objection in designating the soul, whoso 

essential nature is knowledge, as knower also, because 
the knowledge exists so long as the self exists, and this we 

observe also.—240. 

COMMEXTARY 

There is no fault in our reasoning if we assert the soul to be 
both knowledge as well as the knower. We porcoivo that the knowledge 
of the .soul is co-eternal with the soul, and exists so long as the soul 
exists, namely, for ever. The soul verily exists from beginningless time to 
eternity, and such is also its knowledge. An illustration of this wo 
observe in the case of the sun. The sun and its light are co-eternal, and 
the sun, though essentially lumiiious, is also the maker of illurainatious, of 
others ; it is both the liglit and the illuminator. And so long as the sun 
will exist, wo can apply both these designations to it, and though the two 

are really identical, yet they appear as two, hence their different designa¬ 
tions. 

An objector may say, knowledge is an attribute of the soul, and is 
not eternal, because it does not exist in the state of deep sleep and it 

originates because there are objects of knowledge to produce it This is 

answered by the following Sutra : 

sOtija II. 3. 29. f 

II ^ I ^ I n II 

PumstvSdivat, like the virile power, like the power of procreation. 
3 'I'll, but Asya, its, namely, of knowledge. Satab, of the existing. 

Abhivyaktiyogfit, on account of manifestation. 

29. But this knowledge always exists in the soul even 
ii) deep sleep (though in latency) like the procreative and other 
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powers in the child, and there is manifestation of it only in the 
waking state.—247. 


COMMIONTAKY 

The word “but” is employed in order to sot aside the objection above 
raised. The word “Na” is understood in tliis Sutra. It is not the case 
tliat in deep sleep knowledge does not exist, but it originates in the waking 
state. Why do wo say so ? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes its manifesta¬ 
tion only in the waking state. An illustration of this is seen in tlie case 
of virile power and others. They remain latent, in an infant, though those 
powers exist in the soul yet they are not apparent, it is only in youth that 
they manifest themselves. Similarly, the knowledge exists even in Su§upti, 
though it manifests itself in the Jiigrata and »Svapna, The scripture itself 
shows tliat there is sucli manifestation, and that knowledge does exist 
even in deep sloop. In the BrhadSranyaka Upani§ad (IV, 3. 30) and the 
rest wo find the following : 

jfl ^ fl 

g ii 

And when (it is said that) there (in the Husupti) he docs not know, yet he is knowing, 
though he does not know. For knowing is inseparable from the knower, because it cannot 
perish. But there is then no second, nothing else different from him that he could know. 

This shows that knowledge exists even in Sugupti, but it does not 
manifest itself because there are no external objects to manifest it. 
Otherwise the Jiva itself could not exist in a state of deep sleep. It is 
the conjunction with the senses which is the exciting cause of knowledge 
and manifests it. Had knowledge not at all existed in the soul, it could 
never have manifested itself in tlic waking state, as wlien the virile 
power is not in a man, as in congenital eunuchs, it never manifests itself, 
oven when such eunuchs attain youth. Therefore, it is established that 
Jiva is atomic in size, has knowledge for its essential nature, and that this 
attribute of knowledge is the eternal property of the soul. 

Now the author refutes the view of the SShkhya philosophers who 
maintain the opposite doctrine, namely, that the knowledge of the soul is 
not eternal. 

Ptirvapaltm : Now the Purvapak§in says, it is appropriate to 
assert that soul is mere knowledge and all-pervading. It is all-pervading 
because its effect is perceived everywhere. Had it been atomic it would 
not have perceived pleasure and pain in all parts of its body. Had it 
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been of medium size, then it would be non-eternal, whicli is not accepted 
by any orthodox school of philosophers. 

Siddhdnta ; The foliowiiijr Sutra sots forth the Siddliaiita view : 

sCtr.v ti., 3. 30. 

II ? I ^ I |l 

Nitya, always, permanent Upalabdhi, perception, conscious¬ 
ness. Annpalabdhi, non-perception, non-consciousness. Pra- 

sangalj, result, consequence. Anyatara, otherwise, cither of tiio two. 

Niyamal}, restrictive rule. Va, or. Anyatha, otherwise, namely, 

if the soul were mere knowledge and omnipresent 

30. Otherwise there would be permanent consciousness or 
permanent unconsciousness, or else a restriction with regard to one 
or the other.—248. 


COM.MKN’TARY 

If the view bo maintained that the soul is mere knowledge and omni¬ 
present then would result the undesirable consequence that it would be 
either always conscious, or always non-conscious. Not only this, there 
would be a restriction or prohibition witli regard to one or the other. Tlie 
sense is this. It is a well-known fact, that tliore arc consciousness and non¬ 
consciousness, Of these two states, if the cause were a soul which was 
omnipresent and mere knowledge ; then these two states would be per¬ 
ceived simultaneously and always, by all people. If such a soul be the 

cause of consciousness only (but Inot of unconsciousness), tlien no one no¬ 
where would ever be unconscious. If the soul bo the cause of non-conscious¬ 
ness, then no one nowhere would over be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and tlio 
soul is conscious wlien it is in contact with tlio sense organs ; and it is 
unconscious when there is no such contact For according to your theory, 
the soul being omnipresent is always in contact with sense organs. More¬ 
over, in this theory all souls being omnipresent are in contact with all 
bodies, and therefore should experience pleasure and pain everywhere. 

This Sutra also indirectly refutes the view, that the particular experiences 
which a particular soul undergoes are the results of its past Karma and 

its Ad?§ta, which Adr§ta depends upon the particular thoughts and 
desires entertained by that soul. The objection raised in this Siltra 

applies to systems cognate to the Sahkhya. In our system the soul being 
atomic is separate for every other separate body, and so our theory is not 
open to this objection. Though it is atomic, it can work in all places, in 
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succession, not siraultanoously ; and lienee the objection based on the 
souls being omnipresent does not apply to this theory. The atomic 
soul perceives the pleasure and pain, by the pervasion of its attribute, 
as has already been mentioned in Sutra II., 3. 24. 

Note'. The S^nkhya theory is that souls are many, separate for every body, but 
every soul is omnipresent and pure knowledge. 

The Siiiikhya Sutra, VI., 36, declares that I’radhdna is all-prevading, and VI., 45 that 
the souls are many. And Siltra, VI., 59, declares that the soul is all-pervading. 


Adhikarana XIV .— The Jlva is an agent. 

Now the autlior considers tlie following to-xt of the Taittiriya 

Upanisad (II., 5. 1): 

r# I ^ I %i;i i m i sr® 

I siaisiRt I 'ncRtri ff?4i i ii 

Vijaana performs the sacrifice, it performs all sacred acts. All Devas of the senses 
attend upon VijniSna as the great, as the oldest. If a man knows Vijnana as the great, 
and if he does not swerve from it, he leaves all evils behind in the body, and attains all 
his wishes. 

Doubt : Now arises the following doubt: Is the soul, described 

in the above text by the word “Vijnana,” an agent ? It apparently is, 
for the text says “VijnSna or soul performs all sacrifices,” and all the 
Uevas of the senses are attendant upon Vijnana. But, says the Piirva- 
paksin, the soul is not an agent, because we have the following text to 
the contrary (Katb-i H-. 1^) : 

5T snft fiico: ^ 

II II 

The Soul is not born, it dies not; it sprang from nothing, nothing sprang from it. 
The ancient is unborn, eternal, everlasting, he is not killed, though the body is killed. 

This te.xt of the Katha Upanisad declares that the soul is not an 

agent, but that Prak^ti is the agent. The Oita also says to the same 

effect (III., 27): 

BafsffJifrt II 

All actions are wrought by the qualities of nature only. The self, deluded by egoism 
thinketh: “I am the door.” 

So also Oita, XIII., 20 : 

Matter is called the cause of the generation of causes and effects. Spirit is called 
the cause of the enjoyment of pleasure and pain. 
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Therefore we have the following : 

Purvapaksa : The soul is not an agent, Prakfti is the agent. By 
realizing the truth one comes to know that she is the true agent, while 
one wrongly attributes to himself the idea of agency. The soul is merely 
the enjoyer of the fruit of action, and not an agent. 

Siddhdnta : To this Purvapaksa tho answer is given by the following 
Sutra which declares that the soul is an agent. 

SUTRA II., 3. 1. 

11 ^ I ^ I ^ m 

KarttS, agent. S^strarthavattvat, on account of the 

scripture having a purport. 

31. The soul is alone the agent, and not the Pra- 
krti, for thus the scriptures can have a rational interpreta¬ 
tion.—249. 


COMMKNTABV 

The Jiva alone is the agent and not the Gunas of Prakfti. Why 
do we say so ? Because, tho scriptures can have no purport if the Gunas 
were the agents. In the scriptures wo find injunctions like tho follow¬ 
ing : “JiCt the person who desires heaven perform sacrifice “Ijet 
the person meditate on the Supreme Luminous Selfetc. These 
texts can have a meaning only if the sentient souls were the agent, 
for agent alone can enjoy the fruit. They are meaningless if tho 
Gunas were to be the agents, for if tho non-senticnt Gunas were the 
agents, the injunctions would not have boon addressed to the sentient 
souls, but to the insentient Gunas. The object of the scriptural injunction 
like the above is to produce in the soul a motive or desire to perform 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the idea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then tho soul enters upon action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakfti, which 
is insentient and consequently incapable of having any such conception. 
Therefore, Prakfti is not the agent but the soul. 

In the next Sutra the author further shows that soul is the agent. 

Note; The following quotation from RAtniinuja gives a more detailed reasoning: 
If a npn-sentient thing were the agent, the injunction would not be addressed to 
another being (»**., to an intelligent being—to which it actually is addressed). The term 
“Sastra” (scriptural injunction) moreover comes from l^as, to command, and commanding 
means impelling to action. But scriptural injunctions impel to action through giving 

47 
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rise to a certain conception (in the mind of the being addressed), and the non-sentient 
Pradhfina cannot be made to conceive anything. Scripture, therefore, has a sense only, 
if we admit that none but the intelligent cnjoyer of the fruit of the action is at the same 
time the agent. Thus the Pfirva Mimaihsa declares “the fruit of the injunction belongs 
to the agent” (III., 7, 18). 

The Pilrvapaksin had contended that the text ‘ if the slayer thinks, etc.,” proves the 
self not to be the agent in the action of slaying, but what the text really means is only 
that the Self as being eternal cannot bo killed. The text, from Smrti, which was alleged 
as proving that the Gutias only possess active power, refers to the fact that in all 
activities lying within the sphere of the Saihsitra, the activity of the Self is due not to its 
own nature, but to its contact with the different (lunas. The activity of the Gunas, 
therefore, must be viewed not as permanent, but occasional only. In the same sense 
Smrti says, “The reason is the connection of the soul with the Gunas, in its births, in 
good and evil wombs” (Giti), XIII., 21). Similarly, it is said there (XVI11., 16) that ‘‘he who 
through an untrained understanding looks upon the isolated Self as an agent, that man 
of jferverted mind docs not see,” the meaning being that, since it appears from a previous 
passage that the activity of the Self depends on five factors (as enumerated in 67. 16), 
he who views the isolated Self to be an agent has no true insight. 


.sCtka n., 3. 32. 

II H I ^ I II 

Viliara, play, sporting about, TJpadci5at, on account of 

declaration. 

32. The soul is the agent, because the scripture declares 
that even in the state of Mukti it has pleasant activities. 
-250. 


OOM.MKNTAUY 

In the Chhiludogya Upanisad the soul of the Mukta is thus described, 
(VlII., 12. 3) : 

?i cut qs^f^ qriRrfhqf thqstrfi^ 2i«fr 

qiflrsi grp auift ggi: ii ^ ii 

He through whose grace this released soul, arising from its last body, and having 
approached the Highest Light, is restored to its own form is the Highest Person. The 
Mukta moves about there laughing, playing and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (So great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And 
as a charioteer is appointed by his master to drive the carriage, just so is this Prdpa 
appointed to drive this chariot of the body. 

This shows that even the Mukta 3Iva plays about Thus vte arrive 

M t))B coBclnsion that mere activity is not the cause of sorrow, (for then 

the Mukta Jivas would not have been active), but it is perverted activity 
alone Which is the cause ot pain, or to use technical phrase of the 
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Gita, “It is the connection of the Soul with the Gunas which is the cause 
of pain.” 

.suTitA ji., 3. 33. 

II ^ I ^ I II 

siRRTfl. Upruhuiat, on account of taking uj), moving, seizing. 

33. The .soul is agent because in tlic state of sleep it takes 
the Prapas along witli it.—251 


COMMKNTAllY 

In the Brliadaranyaka Upani.sad (IT., 1. 18.) we find tlie following : 

U qVftTORI H 

q»ir UfRrsit 3ii;sq3iq^ ?% oufsrnarsi gfl?qT 

qirrqim ii ?c h 

But when he moves about in sleep (and dream), then these are his worlds, lie is, as 
it were, a great king ; he is, as it were, a great Brtlhmana ; he rises, as it were, and he 
falls. And as a greit king might keej) in his own subjects, and move about, according to 
his pleasure, within his own domain, thus does the soul control the various Pranas and 
move about, according to his pleasure, within his own body. 

In the Gitii also wo find (XV., 8). ; 

eqifu II 

When the soul acquireth a body and when he abandoncth it, he scizeth these and 
goeth with them, as the wind takes fragrances from their flowery receptacles. 

This shows that tlm Jiva is an agent, because it takes up the PrSna. 
As the magnet draws tlie iron, so the Jiva draws the Pranas. No doubt, 
the Pranas are the agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Prftna, and making it work or not work. 
There is no other agent with regard to the taking up of Prfina. 

The author gives anotlier reason in the next Sutra. 

SUTKA II., 3. 34. 

^ II I ^ I 11 

Vyapade.<at, on account of direction, designation. ^ Cha, and. 

KriySyam, in action, in the performance of sacrifices. sT Na-chet,' 
if not so. NirdeSa, grammatical construction. Viparyayalg, differ- 

Wdg opposite. ' ■ 

34. The soul is an agent also on account of the scrip¬ 
tures directing it to.- perforin. actions, If. it were not the 
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agent, the grammatical construction would have been 
different.—252. 

COMMENT AKY 

In the Taittirtya text, already mentioned before under Sutra 11., 3. 31, 
the word “VijnSna” is used in the nominative case, meaning “the 
soul performs the sacrifice, it performs all works.” This shows that the 
soul is agent principally in all worldly and Vedic works, and it is the 
soul which is designated as performing all works sacred and secular. If 
the word “VijnSna” there did not . denote the soul, but the Buddhic 
principle, then the grammatical construction would have been different 
It would not have been put in the nominative case, but in the instrumental 
case—instead of “Vijuanam” the form would have been “7ijnanena,” for 
Buddhi is merely the instrument of action and could not be put in the 
nominative case. But the text does not show it so. If Buddhi were the 
agent, then we have to' imagine some other instrument through which it 
performs action, for all activities are accomplished through instruments 
only. Therefore, the dispute is nominal only, for there is no agency with¬ 
out an instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered identical. 

An objector may say: If Jiva was the agent, tlien ho would create 
only that which was beneficial to it, and not that which was injurious, for 
an agent is always independent. This is no valid objection. Though the 
Jiva intends to create all conditions beneficial to itself, yet owing to the 
counteracting force of its past Karmas, which are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent 

This being so, the texts which declare that soul is not an agent are 
to be explained as declaring that the soul is not an independent agent Its 
activities are dependent on the will of the Lord. 

The scriptures—says an opponent—do not really mean to say that the 
soul is an agent because the soul suffers pain ; and had it been the creator 
of its conditions, it would not have suffered pain, for it would have created 
such conditions only which would have been joyful. This argument goes 
too far, for then the texts which declare explicitly that a man should per¬ 
form full-moon and new-moon sacrifices are to be explained in a different 
way, namely, that Buddhi has to perform these sacrifices, not man. Thus 
the non-agency of the soul would make the scriptural texts absurd. 

The author now shows the objections to which the theory of 
BradhSna being the agent is open. 

SUTBA u., 3. 35. 

m n I II 
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Uplabdhivat, like perception, like the case of sontiency or non- 
sentiency as in Sutra II., 3. 20. 'Sfftqu: Aniyamal}, want of deterniinateness, 
want of definiteness. 

35. If the soul were not the agent, then there would be indefinite¬ 
ness of all activities, just as in the case of consciousness, if it were 
all-prevading.—253. 


COMMKSTAUY 

In tile previous Sutra (II., 3. 30) it has been sliown how iudcfinito 
would be the consciousness of the soul if it wore omnipresent. On similar 
reasoning it can bo shown that if all activities belong to Prakfti, and not 
to the soul, then there would bo similar vagueness with regard to all 
activities. For Prakrti being all-pervading and the common possession 
of all souls, all actions would result in producing experiences in all souls, 
or in not producing experiences in any sonl. 

Note : As air is all-prevading, any vibration in air, such as sound, produces the same 
sensation in all persons, similarly Prakrti, being all-pervading, any activity in or of 
Prakrti wilt produce the same experience in all souls, and any inactivity would stop the 
activity of all souls. 

You cannot say that the activity of the Prakfti in a particular 
locality would only produce experience in that soul, which is in proximity 
with it, and not in another which is at a distance from that locality, (as 
sound is heard by persons near its source, and not at a too groat distance). 
For in your theory the souls being equally omnipresent with Prakyti, will 
experience the activities of Prakfti, wherever it may be active, for its 
proximity with Prakfti is present everywhere. 

SUTRA II., 3. 36. 

II ^ I ^ I II 

?if%> Sakti, power. ViparyaySt, on account of difference or 

inversion. 

36. If Prakrti were the agent, then there would be the inversion of 
the power of enjoyment attributed to the soul, and that power of 

enjoyment would belong to Prakrti.—254. 

COMMENTARY 

If Prakfti were the agent and not the soul, then the power of 

enjoyment which is attributed to the soul, must bo attributed to Prakfti, 
for enjoyment always is experienced by the agent, and not by a third 

person. There is no such vicarious punishment or reward. If a man 
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does an act, ho experiences its result, and not a third party. If Prakyti 
be tho agent, there is no reason why the soul should be the enjoyer. In 
the Sveta^vatara Upani.sad (I., 8) the existence of the soul is established, 
because it enjoys tho fruit of its action. If the soul were not the agent, 
that argument also will bo invalid. For this reason also soul is the agent, 
for vicarious suffering or enjoyment is unreasonable. 

sCtra ii., 3. 37. 

II X 1 ^ I II 

Samadhi-abhavat, on account of tho absence of Samadhi. 

Cha, and. 

37. If Prakrti wore the agent, then there weald bo the absence of 
Samadhi also.—255. 

COMMENTARY 

The theory that Prakvti is tho agent is open to this objection also, 
that under it Samadhi itself becomes impossible; find consequently there 
c.an bo no release, because Samadhi is tho instrument of release. Now 
Samadhi consists in the realisation of the idea T am separate from Pra¬ 
krti.” If Prakrti were the agent, then Prakrti would have to formu¬ 
late this notion, “I am separate from Prakrti,” which would mean “I am 
separate from myself.” Now Prakrii cannot formulate Jiny such notion, 
because it is non-intelligont ; and because the idea itself of being separate 
from one’s ownsolf is an impossible notion. Even the extremists who 
would attribute no activity to the soul are forced to admit its activity so 
far as Mukti is concerned. They admit that it is the soul which by its 
effort of SamSdhi realises its difference from Prakrti and thus gets IMukti. 
But if the soul were absolutely inactive this effort of realising Samadlii 
would bo impossible for it. Hence it follows that the soul alone is the 
agent. 

Adhikarana XV.—Activity is an essential attribute of the 
soul, though it may not he always actually active. 

Now the author shows by an illustration, that tho soul is active .by 
its inherent power, as well as by employing instruments. 

SliTEA II., 3. 38. 

w ^ m I \ II 

YathS, a.s. ^ Cha, also, and. Tak§a, the carpenter. 3^*1^ Ubha- 
yathS, in both ways. 
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38. The soul is active iu both ways like unto the carpenter. 
-25G. 


COMMKNTARY 

As a carpenter is agent in the act of carpentry through tiie medium 
of his instruments, such as axe, plauo, saw, borer, etc., and is agent also 
directly in the act of liolding those instruments and grasping them in 
his hands, so also tlic Jiva is an agent in a two-fold sense. It works 
on the external world indirectly through tlie instnimentality of the sense 
organs, and it is also directly agent in the act of controlling the Pranas. 
In otlier words, the soul has double agency, one througli the Prana, 
the otlier by soisjing hold of the Prana itself and directing it into different 
channels. This explains why in certain scriptural texts agency is attributed 
to Matter and not to the Soul. It is because importance i^ given to 
the instrument, therefore, it is said that the Gunas act and not the 
Jiva. Thus, as in ordinary language, one may say that the axe cuts, etc., 
such phrases are figurative only, and as there is preponderance of Gunas 
in such acts, so the action is attributed to the Gunas. In fact, the OitS 
declares it clearly that “re-incarnation of the soul in good or bad family 
is regulated by the use it has made of its implements, namely, the Gunas.” 
{Gita,XtII, 21) : 

5?6r: I 

Soul, ruling matter, useth the implements (Guiias) made of matter. The cause of its 
birth in good and evil wombs is the right or wrong employment of these implements 
(Gunas). 

This explains those passages which declare Gunas to be the agent, 
such as the Gita, III., 27 : 

All actions are wrought by the Qupas of nature only. The self, deluded by egoism, 
thinketh: “I am the doer.” 

If the soul is the real agent, why does tlie above’verse say that the man 
who thinks himself to be the agent is a fool ? And why is this repeated 
again in verse, XVIII., 16 : 

uRr sf.akurcJTisf g i 

u II U H 

That being so, he verily who—owing to untrained Keason—looketh on his Self, which 
is isolated, as the actor, he, of perverted intelligence, seeth not. 
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TIte reply to this is tliat every act has five factors. The man who 
ignores the four and tliinks himself to be the sole agent, is called in these 
verses a fool, one of perverted intelligence. The five factors are mentioned 
in the same (XVIII., 14.) 

tPif ^ 

it tv ii 

The body, the soul, the various organs, the diverse kinds of energies, and the Supreme 
Lord also, the fifth, are the five factors in all acts. 

We cannot take these verses in the superficial sense as teaching that 
the soul is isolated and never an agent, for in that very book wo find that 
the soul docs perform act, for the sake of getting Mukti. If the soul could 
perform no action, no direction could bo issued to it to exert for salvation. 
Such as we find in the GitS, XVIII., 65 : 

iRfRI JTST rrUTsfl JTT I 

^ Pwlsfe u ii 

Merge thy mind in Me, be My devotee, sacrifice to Me, prostrate thyself before Me, 
thou shalt come even to Me. I pledge thee My truth; thou art dear to Me. 

So also IX, 34 : 

UflRT UJfrRt UUI# Ui ( 

mrfqvjiPi grRqjTirqR ufrcTJitj: ii ?v ii • 

On Me, fix thy mind ; be devoted to Me, sacrifice to Me ; prostrate thyself before 
Mo; harmonised thus in the Self, thou shalt come unto Me, having Me as thy supreme 
goal. 

So also XYin., 55 ; 

mqfu5T5iilct ??mT5=i?9nf^[T i 
Hul UT fi'vqtfl ^Ic^T II V!( II 

By devotion he knoweth Me in essence, who and what I am; having thus known Me 
in essence he forthwith entereth into the Supreme. 

These verses show that Mukti is for that soul only which performs 
the act of meditation on the Lord. No doubt, there are passages declaring 
that the soul neither kills nor is killed, such as II., 19, etc. They mean 
that the effect of slaying, as cutting asunder into two pieces, never accrues 
to the soul. The soul, being eternal, can never be cut asunder or slain. 
But those passages do not mean that a person, who unrighteously k ills 
another, will not suffer the moral consequences of that act, for the Gita 
has already established that the agency belongs to the soul, and the soul 
must enjoy or suffer the good or bad effects of its deeds, This also 
explains how the saints or devotees are said to perform no action, though 
they are ordered to worship the Lord. The great Saints, the Bhagavatas, 
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not only worship the Lord in this world, but in heaven also after they 
have attained Mukti ; but their worship is considered to be no action in 
the ordinary sense of the word; for they worship without any taint of 
Gunas, and their devotion is of pure spiritual energy, and the Gunas are 
completely submerged in their case, and play a very subordinate part. 

Referring to this we find in the Bh&gavata PurSna the following : 

The SSttvic agent is he who performs all acts without attachment to the Gupas, 
the BUjasa agent performs all acts blinded by his attachment to the Gupas, the Tamasic 
agent has no memory, and performs all actions ignorantly, while the Nirguna agent is he 
who does every act with perfect resignation to My will. 

The experiencing of pleasure and pain is always the function of the 
soul, pure and simple, and never of matter or Gunas, as says the (Jit^ very 
clearly (XIIL, 20) . 

g<?i5:<3tsit II 

Matter is called the cause of the generation of causes and effects ; Spirit is called 
the cause of the enjoyment of pleasure and pain. 

Though pleasure and pain always co-exist witli Gunas, yet they, 
being of the nature of consciousness or feeling, have the soul element 
predominating in them, for the power of consciousness belongs to the 
soul alone and the Gunas do not predominate in the sentiency of plea.sure 
and pain, for matter is opposed to consciousness. It is a well-known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as well as agency must 
be understood to be tlie essential qualities of the soul. In fact, the Bruti 
also declares the same (PraSna Upani^ad, IV., 9.) : 

p ifET pJTCi wfTi ruRreif «i5HTr sw; i u ps^t vnwfii 

umRigil 11 < It 

For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible Self. 

The illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases. It is not subject to the law of inertia of Matter; 
A material particle once in motion, is always in motion without any power 
of stoppage unless some external force comes in. 
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Adhikarana XVT.—Soul in its activity is dependent 
* on the Lord. 

Now another doubt is raised as regards this activity of the soul. 

Doubt ; Is this activity of the soul self-dependent or dependent on 
another ? 

Purvapaksa : It is self-dependent, because injunctions and pro¬ 
hibitions of the scriptures have a meaning only if the soul were self- 
dependent in its activity and not otherwise. When the scripture says, 
“let a person desirous of heaven perform .sacrifice,” “let a Brahmana not 
drink wine, and let him forsake all sins,” etc., it moans that the soul is 
independent in its activity, for orders are addressed only to those who of 
their own free volition and thought have the power of entering on an 
iUition or refraining from an action. 

SiddMnta : 'I'he soul is not independent in its activity, hut depends on 
the Highest Self, as is shown in the following Sutra : 

suTR.v II., 3. 39. 

m I I II 

, Parkt from the Supreme Lord, g 'I'u. bnt Tat-6ruteh, 

on account of this being di'clared by scriptures. 

39. But the activity of the .soul is from the Hif?hest Lord as its 
cause, because the scriptures declare it so.—257. 

COMMENTARY 

The word ‘but’ is employed in order to remove the doubt raised by 
the Purvapak§in. The activity of the .soul proceeds from the Highest 
Lord as its cause. Why do we say soBecause the scripture declares it 
to be thus. Such as “The Lord is within all, the ruler of all creatures 
“Who dwelling in the Jiva-Stman, is different from Jiva-atman, whom the 
Jtva-atman does not know, whose bo<ly the Jiva-fltman is, who rules the 
Jiva-fitman from within. He is thyself tho Inner Ruler, the Immortal.” 

So also in Kau^itaki Upani§ad, III., 8 : 

^9^ II 

. For the Lord makes him whom he wishes to lead up from these worlds, do a good 
deed ; and the same makes him, whom He wishes to lead down from these worlds, do a 
bad deed. 

All these texts show that the Lord is the high^t motive power of 
the soul. 
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Let it be so. If the agency of the soul is tlependout on the Highest 
Lord, then all injunctions an I pioliibitions of scriptures become useless, 
for the man then become.s a mere automaton moved by the Spirit within. 
The scriptures only enjoin acts and omissions on persons who have 
power of their own to do an act or to refrain from doing an act. 

To this objection the following Sutra gives a reply. 

Sutra ii,, B. 40. 

II H I ^ I V o II 

Krta, made, uqw Prayatna, effort. Apek^alj, having regard to, 

with a view. 3 Tu, but. Vihita, ordained, injunction. Pratisiddha, 

prohibited. A-vaiyarthya-fldibhyah, on account of non-rneaningless- 

ness. 

40. The Lord makes the soul to act having regard to the effort 
made by it, so that injunctions and prohibitions of the scriptures may 
not become meaningless.—258. 

I'OMMENTAHY 

The word ‘but’ removes the doubt raised. The Lord causes the 
Jiya^^to act in a particular way, not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds performed by it in 
its past lives. Hence the above objection -is no lor^er valid. The differ¬ 
ent fruits w'hich the souls experience are the results of the differences of 
their actions, good or bad, just as the different fruits which the trees 
produce are the results Of 'the differences of seeds. The Lord is the 
exciting esnse of the growth of the tree like the rain, The seed is the 
particular cause of the particul.u' kind of fruit produced, the rain is the 
general cause. If there were no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 
creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and still no plants will grow if there be 
no seeds. The result is that the good or bad experfences are the 
consequences dependent upon the actions of the soul and not the arbitrary 
act of the lord. Similarly, a man may be an agent, though impelled 
to that action by another, and be still responsible for his acts. Therefore, 
the responsibility of the soul does not cease, though the impelling cause 
is the Lord. 

On what authority do we say so ? Because otherwise the injunctions 
and prohibitions of the scriptures would be meaningless. 

The words “Adi, etc.” in the Sfftra suggest that the grage, gnd 
'punishment of the Lord are also not arbitrary, acts, but-regulated. 
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actions of the Jiva It is only in this way that scriptural commands do 
not become purportless. If the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 

deeds, then the words of the scripture will lose their authoritativeness 

and the responsible agent would be the Lord Himself. In the Kau6itaki 
Upanisad, it is certainly said : “The Lord makes him whom He wishes to 
lead up do a good deed, etc.” There also the Lord wishing to lead up a 
particular soul impels that soul to do good act, for the phrase “wishing to 
lead up" means the grace of Hod and impelling a Jiva to good deeds. 
Similarly, the phrase “wishing to lead down” means punishment and 
impelling a Jiva to perform evil deeds. If the Jiva was like an automaton, 
then the grace and punishment would have no meaning with regard to 
his actions, nor could the charge ot cruelty brought against the Lord be 
answered in that view of the case. Therefore, .soul is a responsible agent, 

though no doubt a secondary agent, while the Lord is the causative agent, 

because without His permission, the soul can do nothing. Thus there is a 
complete reconciliation of the two views. 


Adhikarana XVII.—The soul is a part of God. 

Now the author in order to strengthen the view set forth in the 
previous Satras teaches that the Jtva is a portion of Brahman. In ttie 
Mupd^a TJpanigad, IH., 1. 1., we find the following : 

fiCT §<uirf 63^1 'iQUfT tmui • 

ii ? ii 

Two birds, inseparable friends, cling to the same tree. One of them eats the sweet 
fruit, the other looks on without eating. 

This reference to two birds in this verse is evidently to the Lord and 
the Jiva, to the God and the soul. 

Doubt ; Here arises the doubt : Is the Lord Himself the Jiva, appear¬ 
ing as such owing to the limitations of MSyS, or is the Jiva a part of the 
Lord dependent on Him, invariably related to Him, but separate from 
Him, like the rays of the sun ? 

Ptirvapaksa : The Purvapak|in says the Lord Himself limited 
hy Maya is the Jiva. As says the Atharvan ^ruti (Brahma-Bindu Upani- 
9 ad, verse XIII) : 

sftJls JiTss^rtr spfMR: II HI II 

As a space enclosed in a jar remains in its own place even when the jar is moved to 
anotb^ locality—for.it is the jar that is. moved and not the space, pr as a jar.,enclosing 
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a apace may be broken into pieces bat the space remains the same and is not destroyed, 
so is the soul like space. 

The Gratis like “Thow art that,’" etc., also become harmonised in 

this view of the case, namely, that the soul and the Lord are identical. 

Siddkdnta: The soul and the Lord arc not identical as sh(mn by the 

following Sfltra : 


si'tra if., .H. 11. 

II I ^ I V ? II 

AmSaJ), part. *1T*H N§nS, many, multifarious, diftbrenct. 
Vyapade^St, on account of the declaration, stequj Anyatha, otherwise. Cha. 
and. ’iffil Api, also. 310 DSsa, servant. Kitava, gambler. Adit- 

vam, and the rest. Adhiyate, record, Eke, some (texts). 

41. The soul is a part, because the Lord is described as having 
manifold relations with the soul, and also because some texts record him 
as identical with Brahman, like slaves and hsherman, etc.—2.59. 


COMMENTARY 

Jiva is a part of the Supreme Lord like the rays of the sun, which 
are separate from it. but which continually accompany it and which in 
a way are dependent upon it Why do you say so ? Because the scrip¬ 
ture describes the manifold relations of the soul with the Lord. Thus 
in the SubAla Upani§ad, we hear ; “One God MrAyana is the creator, is 
the destroyer, is the Divine, is the mother, is the father, is the brother, 
is the abode, is the refuge, is the friend, verily He, the NfirSyapa, is the 
goal of all.” So also in the GitA, fX., 18 : 

wisj sftsujsgjjg II II 

The Path, Husband, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Founda¬ 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator, the Jiva is the created ; He is the ruler, the 
other is the ruled; He is the support, the other is the supported; He is the 
Lord, the other is the servant; He is the lover, the other is the beloved ; 

He is the object of attainment, the other is the attainer; and so on. On 

the other hand, the Atharvftn ^ruti also describes Him in another way, 
namely, His unity with Jiva, showing all-pervasiveness by which He 

P^ades the Jiva, and thus the Jiva is looked upon as identical with 
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Brahman. In other words, the texts declare both tlie difference of the 
Lord and the Jiva, and His unity with the Ji'va in the sense of its pervading 
the Jiva. Thus the following text: 

?TtTi i 

Brahman is the slaves. Brahman is these fishermen, and Brahman is these Ramb¬ 
lers, etc. 

These declarations of unity would not bo possible, it there were no 
difference in essential nature between God and Soul. No one can himself 
be the creator as well as the created, liimself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, I he fisherman, etc. If He were to be so, then all those 
texts would bo stultified which teach indifiference to all worldly objects. 
Nor can it be said that the Lord limited by Mfiya is transformed into 
slave, fisherman, etc. 

"Note : The Jtva is said to bo a part or Aihsa, of Brahman, bwause in that view only 
the apparently conflicting texts of the Upanisads can be reconciled. Home texts declare 
the difference of Brahman from the soul in very distinct terms. Brahman is the creator, 
soul the created, Brahman the ruler, soul the ruled, etc. While there are equally con¬ 
trary texts, which declare Brahman to be identical with every soul, whether that of a 
slave, a fisherman or a gambler, etc,, How are these texts to be reconciled ? Some texts 
declare Ndnfitva or difference, others declare Anyatha or non-NilnStva or unity. Acoordiug 
to Bgdardyaija the reconciliation consists in considering the soul as an Amsa or part of 
t'hi6'Lord,‘for.in th‘at view only, it is i^ossible to consider it a8 di®rent from the T/Jrd, as 
well as non-difi^erent from Him. .... 

The soul is not a part of Brahman in tlie. sense of a piece of stone 

cut. off from a rock by the chisel. Jiva is not in that sense a cut off por¬ 

tion of the Lord, for if it were so then it would contradict all those texts 
which declare Brahman and soul to be incapable of division, and not 
liable to any change. Therefore, the Jiva is described as a part of 
Brahman, in the sense of being a .subordinate member of Brahman, sepa¬ 
rate from Him, but related to Him, as the created, the ruled, the supported, 
etc. The subordinate relation of the soul to Brahman is established by 
the fact that all energies of the soul are from the Lord. As says the 
Smyti (Vi§nu Parana, Book VI, Oh. 7, verses 61—64) ; 

II to II 

giftzir II Kl II 

Tho whole of this universe consisting of moveable and immoveable Jtvas is energised 

by the energy of Visnu, the Supreme Brahman. The energies are of three sorts, the 

divine enei^ which is the higlj.'.'.^t, and caHed the Vi^pu Sakti, the Jtva energy whidi is 
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lower than this and is called the Ksetrajiia Sakti, and third the material energy called 
the Avidyd or Karma energy. 

The word Am^a used in this 8utra is to be understood in a sense 
similar to that when we say the orb of Venus is a luindredth part of that 
of the moon. This definition of AriiSa or part does not transgress the 
definition which says : “Part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that substance." Tims Brahman as possessor of all energies 
is one entire substance. whil<> Jiva has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahman, fn other words, tlic word Aiii^a or part is to be taken in the 
sense of subordinate. Wlien we say “Jiva is a part of Brahma" we mean 
“Jiva is subordinate to Brahman." 

The statements tliat the human soul is like a space enclosed in a jar, 
not different from the space outside the jar, are to be reconciled by holding 
that when the limiting condition or IJpddhi is destroyed then there is the 
union of the two. It does not mean absolute identity. The irhrases like 
“thou art that." etc., also declare that “tlu> thou" is dependent upon 
“the that,” for all its functions. In other word.s, tlu sentence “thou art 
that” means “all thy functions are dependent upon Brahman." fn fact, all 
the previous texts and illustrations of the Chhflndogya IFpanisad, show this 
to be the real meaning of the great saying “thou art that it has no other 
meaning. Consequently, it follows that the Jiva is different from the Lord 
and this difference is manifest ; for one is the ruler, the other is the ruled ; 
one is omnipresent, the other is atomic ; and so on. The opposite view that 
the Jiva and the Lord are identical cannot be fairly <leduced from the scrip¬ 
tural texts. 

In support of this view that the Jiva is a part of Brahman in the sense 
of being subordinate to Him, the author now quotes a Vedic ^mti. 


sfiTHA II., 3. 42. 

II I ^ I d 

MantravarnSt, because of the description given in the sacred 

Mantra. 

42. The Jiva is a part of Brahman because the Mantra also 
describes it to be so.—260. 


COMMENTARY 

lids??? f^^Rt ii K ii 

Even the 9g Veda, X., 90. 3, declares : 
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Such is His greatness, yea, the Lord is even greater. All souls constitute one quarter 
of Him. His immortal three quarters are in Heaven. 

This Mantra, which is to be found in the Chhftndogya Upani^ad, III., 
12. 6, declares distinctly that all Jivas constitiite a PSda or portion of 
Brahman. In fact, the word Pfida and AtiiSa are identical. Both mean 
“a part,” or “a portion.” This Mantra uses the word ‘Sarva-bhutftni’ in 

the plural number, while in the Sutra the word Aihfia is in the singular 

number. The singular here is used in a generic sense to denote all souls. 
Incidentally it may be mentioned that tho souls are many as declared in 
this Mantra. In other places also singular must be taken as denoting the 
whole class, thus as in Sutra, II., 3. 19, the word “Atman” is used in the 

singular number, but denotes the whole class of JivStmans. 

SDTKA u., 3. 43. 

^ II I ^ t II 

’ift Api, also, n (Jha, and. Smaryate, it is so written in the Sniyb, 

43. The Smrti also declares the soul to be a portion of 

Brahman.—261. 

iX)MMKNTAK'. 

In the Gitft, XV.. 7, we find ; 

sfWiV sftqija; Hsnew: i 

qfifheqifh ii ii 

A part of me verily has become the Jtva in this world of Jivas and is eternal. It 
draweth round itself the senses of which tho mind is the sixth, veiled in matter. 

Tlie Lord has used the word “eternal” in the above showing that the 
Jivas are eternal and not fictitious portions like space enclosed in a jar. 
Here also the word Aih^a is used showing that the Jlva is always dependent 
upon the Lord and that all its activities are subordinate to Him. 

In the Padma PurSpa the essential nature of the Jlva is more definitely 
stated ; 

«RT«pft RfW: i 

!T aneff wPCTmw ii t n 

gmersu ii ^ ii 
^ IM II 
I) v || 

1316 Jlva is an intelligent receptacle having intelligence as its quality, it is the giver 
of sentiency to its various vehicles and is beyond Prakrti. It . is not bom, it is not snbiect 
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to modification, it has one form, unchanging in its essence. It is atomic and eternal, 
having the quality of pervasion and consisting of knowledge and bliss. It is designated 
by the word “I,” is unchanging, is the witness and eternal. It is incombustible, undeav- 
able and can neither be wetted nor dried away. It is imperishable as well. Possessing 
these attributes it is a part of Brahman, a servant of the Lord. The letter “Ma” denotes 
the Jiva called also the knower of the field. It is the slave of the Lord but of no one elss 
ever. 

The words “possessing these attributes and the rest” refer to the 
other qualities of the Jiva not definitely mentioned in the above extract, 
such as the Jiva is an agent, the enjoyer, the self-luminous, etc. Luminos¬ 
ity is of two kinds according to the difference of the substance and the 
quality. The first depends for its enkindling on its own self, the second 
is the particular substance which is the cause of enkindling himself as well 
as another. Such is the Self or Jivfitman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another’s light. Therefore, the flame is self- 
luminous. But tliere is this difference between the flame and the soul that 
the flame being material cannot sliine forth or illumine itself, in other words, 
has no self-consciousness. But the soul is self-luminous like the flame and 
illumines othem like the flame, but has the additional attribute of self¬ 
illumination, of self-consciousness, which the light has not. Therefore, it 
is said that the soul illumines itself, is self-luminous and of the form of 
intelligence. 


Ailhikarana XVIII— The Avataras like Msh, etc.^ are not part 
of Brahman hut Brahman itself. 

As a digression the author here considers the subject of Avatftras. 
In tlie (lopSlatapa ni Upanisad it is said (p. 195. Thirty-two Upani§ads, 
Ananda A^ram Series). 

gi^sr'i i 

There is one ruler, all-pervading, the Lord Krsna, the adored of all and though one 
shines forth as many, the wise who worship Him as seated in the throne of the heart enjoy 
eternal happiness but not so the others. 

Similarly, in the Vi§nu Purftria it is said (I., 2. 3) : 

II ^ II 

Salutation to that Lord Vifpu whose essential nature is one as well as many, who is 
both subtle and the gross, who is both manifest and unmanifest, who is the cause of 
salvation. 
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Hero the Lord is called as one, in the so iso of beiii.a; the wrhole, and 
iti called as having many forms, in the senso of having taken many AmSa- 
kalft Avatdras. 

.. Doubt r Now the doubt arises : Arc these Aiii^a-kalft AvatSras 
portions of Viijnu, in the sanle sense as the Jiva is a portion of the Lord, 
or is there any difference ? 

. Purvapaksa : There is no difference lietween the Jivas and these 
4.riifia Avataras, for both are Anitas or parts of .Brahman, and as such there 
is equality of attributes between them. 

• Siddhdnta : This is not so, as shown in the ne.vt 8utra. 

SUTRA., ii., 3. 44. 

II H I ^ I II 

. Prakfi^divat, like light and tlie rest h Na, not Evani, 

thus. Parah, the highest, the supreme, the AvatSras like the Fish, etc. 

44. The supremo Avatffras like the Pish and the rest, are not thus 
Aihsas of Brahman as the Jtva is ; like the light and so on.—202. 

UO.MMK.VrARV 

Though denominated by tlie term Aiii^a, the AvatSras like the Pish 
and the rest, are not Anitas in the same sense as tlie Jiva is said to be. 
The word AiiiSa, applied to the .Avataras, means the entire Brahman. This 
the author explains by the- example of “light and the rest”: As sun is 
said to be light, and the tirefly also is said to be light, yet the word light 
applied to the sun has altogether a different meaning from the word light 
applied to the firefly. There is no oneness of form between the sun and 
the firefly. Similarly, though the nectar and the wine are both liquids, 
and are equally termed liquids, yet they are not the same ; in the same 
way the Avataras and the Jivas, though Aiirtas of Brahman, yet are not 
the same. 

SUTRA ir, 3. 45. 

^ II ^ I ^ I »!( II 

fnrfJ^ Smarauti, the Sniftis declare. ^ Cha, and. 

45. The Smrtis also declare the same.—263. 

COMMENTARY 

In the MaliSvarSha Purdna we read as follows : 

wfti«N ‘a:qT?r i 

jf«iT n t II 
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II ^ I! 

<jiirf; fasten ^ II 

The Aihsa is used in two senses, (t) the Aiiiia or part of one’s ownself and hence iden¬ 
tical with himself, («) a part separate from one’s ownself. The first called BvSmsa is 
absolutely identical with the whole, of which it is a part. It has all the powers, the nature 
and the condition of the original; there is not the slightest difference between it and its 
prototype. The second called Vibhinna Amga has lesser power, lesser energy, lesser 

attributes than the original. The Sva-aiiusas are all full of perfect attributes and free from 
all defects. 

The sense of the above is this : In the Bhfigavata Purfina it is said : 
These Avatfiras are tlio partial manifestations (AmSakala) of the Supremo 
Person, but Krsna is the Lord Himself.” This verse docs not mean that 
other Avatfiras, like the Fisli and the rest, are in any respect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, and are not 
Anitas in the same sense as the Jivas are the Aih^as of the Lord. On the 
other hand, they are like the various aspects of the same Lord manifesting 
different powei’s, just like the crystal and the rest, which show different 
attributes at different times. When the Lord in his Avatfira manifests all 
His powers, then He is cidled a full Avatfira, but when He manifests only 
a portion of His powers, thou ho is said to be a partial Avatfira. In His 
AvatSra as Krsiia, all the six powers were fully manifested, but in other 
Avatfiras, a fewer number of these powers were shown forth, and hence they 
were called AiiiSakalfis. Jt may be illustrated by the example of a great 
professor, who is master of all the sciences, and who is, therefore, called a 
perfect master; but when he addresses a lower class of intellects, ho may 
not expound to them all the six Sfistras, but only a particular portion,; 
and in that aspect of his teaching, he may be called a partial teacher ; 
though as a matter of fact, he is master of six sciences. It is only in the 

Lord Kfsna, the infant sucking at the breast of mother Ya^odfi, that we 

find the perfect manifestation of all the six attributes which constitute the 
Hodhead, such, for example, supreme love for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet 
heavenly music which turns the head of even the wisest Gods like Brahmfi 
and the rest, the possessor of tho most ravishing and beautiful form, which 
enchants all who behold it, and immeasureable compassion and the rest. 
These attributes are fully mentioned in the tenth Skandha of tho Bhigavata 
Purfina. The Lord in His manifestation of 8ri Ki’$na was attended by all 
His energies, like Bfidhfi and the rest, as described in the Purusa Bodhiot 

oruti. But in His other Avatfiras, like those of the Fish and the rest. He 

did not bring down all His energies, nor did He manifest all His attributes^ 
But these Avatflras were identical with the Lord and though called Arh^as,; 
they were not parts of Brahman in the same sense as Jivas are said to be 
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His parts. In the Rk-pari§i§ta the various powers of tiie Ijord are fully 
described. 

The author now adduces another argument to prove the same con¬ 
clusion. 


SUTKA II, 3. 46. 

II ^ I ^ I II 

'rgiTT AnujnS, permission (to do good or bad deeds). Hence activity. 

Pariharau, exclusion, cessation from activity {i e., Mukti or Release). 

Dehasambandhat, on account of connection with a body 
Jyotiradivat, as in the case of light and so on. The word ‘Jyotib’ means ‘eye.’ 

46. In the case of the Jivas, there is wordly activity 
or cessation therefrom (Eelease), on account of their connection with 
bodies, but not so in the case of the Avatdras. The Jivas are like 
light in the eye (depending for its vision upon the activity or cessation 
of the light of the sun).—264. 


COMMENTAKT 

Though the Jiva is an Arii6a of the Lord, yet on account of its con¬ 
nection with Avidya from beginningless time, and on account of its con¬ 
nection with a body, it is under the control of the Lord, and with regard 
to it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the Avataras like Fish and 
the rest On the other hand, they are described as the Lord and as 

uninfluenced by their bodies which they assume. Thus there is a great 
difference between the Avataras and the Jivas. 

The word permission moans inciting a person to do good deeds, 

as we find in the Kan§itaki tJpani§ad, that the Lord makes him whom 
he wants to raise up do good deeds, etc. (Kausitaki, III., 8.) 

The word exclusion means cessation from work (good or bad), hence 
Mukti, as we find in the texts “knowing Him one transcends death.” 

As an illustration of this, the author says, “It is like light and the 
rest” The word ‘light’ here means 'eye* or the power of vision. As 

the eye, though a part of the sun, is yet manifold on account of its 

relation with the various bodies, and as it depends for its activity on the per¬ 
mission of the sun, and ceases tolbe active when the sun does not permit 
it; id other words, the vision depends on the presence or absence of the 
light of the sun, so the Jivas depend for their activity or release on the 


Bh&sya\ 


111 PlDA, XVIII ADHIKARAJ^A, Su. 48. 


389 


permission or will of the Lord. But the AvaUras are parts of the Lord, 
like the rays of the sun which are identical with the sun, and can never 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there i.s a vast difference between the Jivas 

and the AvatSras. 

sCtba u., 3. 47. 

II ^ I ^ I II 

Asantatet, on account of non-connectedness or non-perfection. 
^ Cha, and. Avyatikaralj, want of confusion. 

47. The Jiva is incomplete and hence there is no 

possibility of confusion between the Jiva and the Avat^ra. 

—265. 

COMMKNTARY 

The Jiva is incomplete and not perfect like the Avatfira, hence it 

can never be confounded with the Avatftra, like the Fish and the rest 
The Jiva is atomic in size and hence non-full; as wo find it described in 
texts like that of the 8veta4vatara Upanisad, V., 9, which says “the Jiva 

is to bo known as part of the hundredth part of the point of a hair.” 

While the AvatSras are declared to be full as in the text: 

That (the root of all Avat4ras) is full, this (the visible Avatira) is also full, from 
that full Ibis full emanates. Taking away this full from that full the full still remiuns 
behind. 

The Purvapak§in had adduced the reason for holding the Jiva to 
be identical with Avat^ras, because of the epithet ‘Aiiifei’ being applied 
to both. The author shows in the next Sutra the logical fallacy in the 
reasoning of the Piirvapak^in. 

SUTKA II., 3. 48. 

^ II ’ I ^ I II 

wmm: Abh&sab, fallacy. Eva, mere. Cha, and. 

48. The reason for holding the Jiva and the Avatftras to be similar 
is a mere fallacy.—266. 


COMMENTARY 

The reason adduced by the Purvapak§in to prove the similarity 
of the Jiva with the AvatSra is that both are equally designated by the 

word ‘Aifa^a.’ There is a logical fallacy (of undistributed middle) in 
this argument. The reasoning may be fully set out in this form; 

The Jiva is a part or Am6a of Brahman—the Avatfira is a part or 
Am^ of Brahman; therefore, the Jiva is an Avatfira. 
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It is the same reasoning the absurdity of which is apparent to every body if stated 
fuJly thus: 

All dogs are animals—all men are animals ; therefore, all dogs are men. 

The word ‘Cha’ in the Sutra implies that other illustrations of such 

fallacious arguments may also be given here. Tnus though the earth and 

the ether are both substawe^, yet we cannot infer that both are therefore 

similar; or existenco and non-existence are both categories, but we 
cannot infer that, therefore, both are similar. In short, there lurks the 
fallacy of undistributed middle in all those reasons. 

The conclusion, therefore, is that the word ‘Arii^a’ when applied to 
the Avatfira moans the non-manifestation of the eutii’e Divine powers, 

while the same word when applied to the .Tivas means subordination to 
Divinity. 


Adhikarana XIX—Jlvas arc not all similar and equal. 

Having thus finished the digression, the author now takes up the 
context- about the attributes of the Jivas. In the Kathopaoi§ad we find 
the following text {II., 5. 13): 

The eternal among the eternals, the consciousness among all the consciousnesses, 
the one who bestows the fruits of Karmas to many .Tivas, the tranquil-minded ones who 
see Him seated in their Atma, get eternal happiness, but not the others. 

Doubt: This text shows that the Jivas are many, but have all 
the same attribute of being eternal and intelligent. Are they, therefore, 
all similar ? 

Pitrvapakm : The Purvapak.sin maintains that because all Jivas 
possess the same attributes of oternality and intelligence; therefore, 
they must be all .similar. 

Siddhdnta : I he Jivas are not all similar as shown in the next 
Sutra. 


., - , , . SUTKA ii., 3, 49. 

|| ^ I ^ I 11 

VIZ Adf§ta, the fate, the Karmas. Aniyamat, on account of 

non-determinateness, on account of non-similarity. 

.49. The Jivas arc not similar, because their Karmas are 
various.—267. 

COMMENTAHY 

: ITja word not is understood in this Sfitra from Sfltra II, 3. 44. The 
Jivas do not all experience the same kind of pleasure and pain, hecanse 
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though their essential nature is the same, yet on account of the variety of 

their Karraas, they are all different in their experiences, etc. The Karmas 
or Adr§tas are beginningless. The Jivas have different Adfgtas, in this 

sense also that they have worshipped the Lord in different ways. 

If it be said that the difference between tiie Jivas is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 

Siltra. 


SUTRA II., 3. TiO. 

II H I 5 I o II 

AbliisandhyMi§u, in regard to their purposes and the rest, 
'ift Api, also. Cha, and. Evain, thus. 

50. And thus thej' are different with regard to their inclinations 
and the rest—268. 


COMMKNTARV 

The differences of desires and hatreds are not final causes which 
determine the differences of the Jivas ; those desires and inclinations, 
loves and hatreds liave for their cause tlie Adr§tas of the Jivas, and thus 
Adr§tas are the final causes which determine the differences of the Jivas. 
Desires and inclinations are only tlie secondary causes. The word “Cha’ 
in the Sutra indicates that the momentary differences also between the 
souls are to be explained on similar grounds. 

If it be said that the differences between the Jivas rise from the 
differences of environments in which they are placed, in favourable en¬ 
vironments like Svarga and the rest, or in unfavourable environments like 
the earth, etc.; to this also wo reply that it is not so. For the environ¬ 
ments themselves require a cause behind them. The ne.xt Sutra explains 
this. 


SUTRA II., 3. 51. 

II H I ? I ^ Ul 

ai^Sfiia: Prade^fit, on account of locality or environments, ffir Iti, thus. 

Chet, if. ^ Na, not. Antarbliavftt, because of being included or 

comprehended. 

51. If it be said that on account of the differences of 
environments there is caused the diversity among the souls, 
we reply it is not so, because the differences of environments are 
comprehended under Adrsta.—269. 



392 


VEDlmA-StFTBAS. 11 ADHYIYA. 


{Govindd 


COMMENTARY 

The souls are placed in heaven or hell, in favourable or unfavour¬ 
able environments owing to their different Karmas or Adf§tas; therefore, 
the ultimate cailse of the diversity observable among the souls is not the 
environments, but the Adf§tas of the soul. For it is observed that two 
Jfvas placed under exactly the same environments do not act in an identical 
way, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless Adystas of the Jivas. 

Here ends the third PSda of the Second AdhySya of the Govinda 
Bhfi^ya on the Brahma Sutras. 



SECOND ADHYAYA 

FouRTir Pada 

<?5tTJI. silPj W 

O, God, (the sportful one, who creates the Prilnia), born of thee my life-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, O Lord, that they may follow the path of virtue. These my life-breaths and senses 
created by thee are naturally prone to evil and lead me astray. O destroyer of evil, train 
them so that they may change their course and follow the path of virtue. 

Adkikarana I.— The Pranas have Iheir origin from 

Brahman 

In tlic third Ptlda, tho author has reconciled tlie conflict of the texts 
regarding the origin on the various elements. In the fourth Pfida he 
reconciles the conflicts of tlie texts regarding the super-elements, namely, 
the Prfinas. The PrSnas are divided into two classes, namely, the PrSnas 
strictly so called, and the PrSnas metaphorically so called. The eleven 
senses, sight, hearing, etc., are called PrSpas in a secondary meaning. 
The five PrSnas known as PrSijia, Aptna, Vy^na, SamSna and Udftna are the 
principal PrSnas. Among these tlie author first takes up the eleven senses, 
which also are called PrSnas in a secondary sense. 

We find in the Mundaka Upaniijad, II., 1., 3., the following ; 

From this is born Prfiija, Manas and all the senses, ether, air, light, water and the 
earth, the support of all. 

Doubt : The origin is mentioned here of the senses. Is this origin to 
be taken in a metaphorical sense, like the origin of the souls ; or is it to 
be taken in its literal sense, like the origin of ether, etc. ? 

Purvapaksin: The Purvapak§in says that the Pranas have no origin, 
for they are eternal, like the Jivas ; and existed even before creation. The 
following text shows this : 

WJi: I 

Non-being, truly this was in the beginning. Here they say, what was that ? Those 
Rais indeed were that Non-being, thus they say. And who were those Rfis ? The 
^qas indeed were those Rfis. 

This text shows that the B§is existed before creation and the B§is 
in the plural number are explained by the text to mean the Prtpas. Hence 

50 
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the senses existed before creation and have no origin. The text of the 
Mun^aka TJpanisad, quoted above, showing that PrSnas have an origin, must 
be taken in a metaphorical sense. 

SiddMnta : The PrSnas have origin, as is sliown in the next 
Sutra. 

SVTRA II., 4. 1. 

m mm- ii h i » i m 

W TathS, thus, for the same reason. RIWT: PrSnah, tlie PrSnas. 

1. The Pr^flas also originate in tlie .same way as ether and 
so on.—270. 

I OMMENTARY 

As ether and other elements originate from the Supreme Brahman in 
the same way do the Pranas or the senses also originate from Him. This 
we say because before creation it is declared that everytliing was one, and 
direct texts also show tliat from the Supreme Lord come out the Prftnas, 
Manas and all the senses. The text of the Muudaka Upani§ad, II., 3. 1, 
already quoted above clearly shows this. The origin of the ftana is not. 
to be taken in a metaphorical sense, like the origination of the soul. For 

the Jtvas have intelligence as their essential nature, and are free from all 

those six modifications, whicli we find with regard to material objects 
Therefore, the origin of the Jivas mentioned in some texts have riglitly 
been explained a metapliorical way, while the origin of the senses 

ought not to be so explained, because the senses arc modifications of 
Pr^kitic matter and witli regard to them the origin is to be taken in its 
primary sense. This being so, the word Rsi or PrSna mentioned in the text 
quoted by the Purvapaksin is to be interpreted as meaning Brahman, and 
the Priina hero means the Omniscient Lord, the Great Rsi or the Seer. 

But in the above text the word PrSna is in the plural number, how can 
it refer to the Supreme Brahman ? The word l^i also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 

as we find in the next Sdtra. 

sf'TRA II., 4. 2. 

II ^ I S' I ^ II 

dWl Gaunl, secondary. AsambhavSt, on account of impos¬ 

sibility. 

2. The plural number as applied to Brahman must be taken 
in a secondary sense, because it is impossible that Brahman should 
be many.—271. 
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COMMENTARY 

The plural number is figurative only, because the Tjord being 
essentially one, and there not being many Tiords; the plural number is 
not literally applicable to Him. Of course. He may be looked upon as 
plural with regard to His various manifestations. One Lord, like an 
actor, plays many a part on the stage of the world ; or like a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, “who essentially one appears as manifold,” “reverence to Him 
who is one and yet manifold.” 

SUTRA II., 4. 3. 

II ^ I » I ^ II 

Tat, that, namely Brahman, Prak, before (creation). Srutefi, 
on account of the sacred text. Cha, and. 

3. Because before creation, the texts declare that Brahman alone 
existed.—272. 


COMMENTARY 

Tn Pralaya, there do not exist many objects, so the plural number is 
inappropriate for that reason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in Pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
secondary sense. 

Note : In Pralaya the matter is resolved in Brahman’s Tamas Bakti and does not ret^ 
its nature as matter. The Jivas also are resolved in Brahman, but in a different sense. 
They retain their individuality. They are like bees in a lotus flower, when the flower 
closes up its mouth. The bees arc there inside the flower; but as they do not manifest 
or appear outside as bees, but arc in the heart of flower ; the flower only is said to exist. 
This is the merging of the Jtvas in Pralaya. The Lord withdraws them all into His bosom, 
and there they go to sleep in Pralaya, and as they do not appear as Jfvas, the Supreme 
Brahman is said to be the only entity existing then. 

The author gives another reason to sliow how the word PrSna is here 
to be interpreted as meaning Brahman. 

SUTRA n. 4. 4. 

II H I 8 I 8 II 

Tat-purvakatvSt, having for its antecedent that, because 
before creation, VSehab, of speech, of name, the Brahman in His subtle 
energy, 

4. Because the Speech existed eyen before the creation of 
Pradhflna and the rest—-273. 
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COMMENTARY 


Tho word Speech here means names of all objects other than Brah¬ 
man. The ‘V&k’ or the Word existed even before the creation of the 
PradhSna and the rest. In that state of Pralaya, there did not exist any 
objects having name and form. Consequently, there did not exist any 
instruments, namely, any senses. 

The Prftnas, therefore, as moaning senses, did not exist then, conse¬ 
quently the word PrSna in the above text must be taken to mean 
Brahman. The following text also shows that before creation there did 
not exist any objects having name and form (Bf. Up., I., 4. 7). 


ffu II « II 


Now all this was then undeveloped. It became developed by form and name, so 
that one could say, “He, called so and so, is such a one.” 

Therefore, the sense is that the PrSnas have an origin just like the 
elements, ether, etc., and are not eternal. 


Adhikarana II .— The senses are eleven. 

Note: The author now attempts to reconcile the number of the senses. The Pilrva- 
paksin says the senses are seven and he relies upon Katha Upanisad, VI., 10, where the 
senses are said to be seven. He also relies on the text of Brhaddrapyaka, IV., 4. I, where 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 
texts as regards the senses—whether they are eternal or created—the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven (Mundaka Upani§ad, 
II., 1. 8) : 

sirai: 5tM?rfi=eT ii 

vftw Jrj mtot gfHi?rT bh gn ii ii 

The seven sense-currents are produced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven organs in which move the sense-currents. For tho purpose of produoing knowledge, 
the seven are placed in every human being. 

The following text shows that the senses are eleven, (Byhadfiranyaka 
Upani§ad, III., 9. 4) : 

II 

He asked: “Who are the Rudras ?” Ydjnavalkya replied: “These ten vital 
breaths (Prdqas, the senses. t.c., the five Jfianendriyas and the five Karmendriyas), and 
Atman, as the eleventh. When they depart from this mortal body, they make us ery 
(Bodayanti), and because they make us ery, they are called Rudras.” 



Bhii8yal\ 


IV PIDA, II ADHIKARANA, Su. 6. 


397 


Doubt : Are the senses seven or eleven ? 

Purvapaksa: The senses are seven and the author shows this in the 
following Sutra of the Purvapaksa. 

Sl'TRA. II., 4. 5. 

II H I » I II 

Sapta, seven. Gateh, on account of the going. 
Vi^SitatvSt, on account of the specification. Cha, and. 

5. The senses are seven because the seven senses accompany 
the departing soul and because the text also specifies those seven. 
-274. 


rOMMKNTARY 

The senses are seven only, because we tind scriptural text showing 
tliat the seven accompany the departing soul. Thus the Katha Upam§ad, 
VI., 10, enumerates those seven senses. 

^ fir%ERr cnnrg: 'nut ii ii 

When the five organs of perception, along with emotions are at rest and apart from 
their objects, and the Intellect even does not exert itself, that state they call the highest 
road (to God-vision). 

This text of Katha Upaui§ad describes the condition of Yoga and 
specifies the senses as .Tnanani or the senses of perception. The seven 
senses are the five well-known senses and Manas and Buddhi. These 
are the only senses of the Jiva. The so-called five Karraendriyas—hands, 
feet, speech, etc.,—are called Indriyas or senses in a secondary meaning only ; 
because they do not accompany the departing Jiva and because they are 
of smaller use to him. 

Siddkdnta: To this Purvapaksa the author answers by the following 
Siddhanta Siitra. 


sOtka II., 4. 6. 

II < II 

Hastadayab, hands and the rest, g Tu, but Sthite, while 
abiding in the body. Atab, therefore. ^ Na, not Evara, thus. 

6. But the hands and the rest are also senses, so long as 
the soul abides in the body, therefore it is not so that the 
senses are seven only.—276. 
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COMMENTAHY 

The word ‘but’ sots aside the Purvapak§a. The Itaiids and so 
on must also be considered as PrSnas, though not included in the seven. 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, and 
because they have different functions. Thus in the BfhadSranyaka Upani§ad 
(III., 2. 8.), we find that hands, etc., are also called senses. 

^ Jif: ii n 

The hands arc one Graha, and these arc seized by work as the Atigraha, for with 
the hands one works work. 

The above text thus enumerates more than seven senses, and so wo 
cannot say that the senses are seven only. In fact, tliey arc eleven, namely, 
the five senses of perception, the five organs of action and Manas as the 
eleventh. The word ‘Xtmfi’ as used in the BfhadSranyaka Bpanigad, III., 
9. 4, means the inner organ or the Antahkarana. 

There are five objects of perception, namely, sound, toucli, form, taste 
and smell, to perceive these, tliero fire required five senses called the five 
organs of perception, namely the ear, the skin, the eye, the tongue and 
the nose. Similarly, there are five actions, namely, speech, seizing, 
locomotion, excretion and reproduction. So there are required five 
organs to perform these five kinds of action and which are the hands, 
the legs, the tongue, tiie anus and the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be an 
organ w'hich must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant This unifying organ, therefore, is what 
wo call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions of the mind are enumerated in BrhadSranyaka 
Upani§ad, I, 5, 3. 

wq: «iSTs«rsT qq gq i 

Desire, representation, doubt, faith, want of faith, memory, forgetfulness, shame, 
reflexion, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas, Buddhi, 
Ahaihkfira and Chitta. Manas is the faculty of representation, Buddhi 
is that of determination, Ahamkftra is the egoity, and Chitta is the 
thinking faculty. In whatever way, we may look upon this inner organ, 
it is a unit, with a diversity of functions. Thus the senses are eleven. 
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Adhikarana ITT .— The eleven Indi-iyas are atomic. 

Doubt : The author now considers the question of the nature and size 
of the senses. Are those senses all-pervading or are they atomic ? 

Purvapalsin : The Purvapak§in says that the senses are all-pervading, 
because we can hear sounds at a distauco and see objects far off. 

Siddhdnta : The Siddh^nta view, however, is that the senses are atomic, 
as shown in the next Sutra 

,srTn,v ir., 4. 7. 

II H I » I 'S II 

Anavah, minute atoms. ^ Cha, and, indeed, verily. 

7. The senses are verily atomic.— 27G. 


COMMENl'AHY 

The word ‘Clia’ has the force of certainty. It moans that the senses 
are not all-pervading, but atomic. The eleven PrUnas are indeed atomic. 

Note : These are the so-called permanent atoms of the Theosophists. A graphic des¬ 
cription of these is to be found in Chapter IV of The Stinlij in Oonsemtsness by 
Dr. Annie Besant. 

The reason for liolding the senses to bo atomic is to be supplied from 
the previous Sutra, which declares that the soul is atomic, because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Bi’hadaranyaka Upani§ad, V., 4. 2) declare that the soul is accompanied 
by the senses when it goes out; and when the soul takes a new body 
the senses accompany it too. Tlio question arises, in what form do the 

senses accompany the soul. The answer to tliis is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates ; 
whether to regions physical or super-physical. The hearing or seeing 

objects at a distance is accomplished by these senses or rather permanent 
atoms, by the vibratory length of their waves. In other words, by the 

expansion of their qualities. As the Jiva pervades the whole body, thougli 

the particular place of its residence is the heart, so the senses are the 
ministers of the JIva and surround the Jiva, but prevade the whole body 
through their qualities. This Sutra thus refutes the doctrine of the SMkhyas 
who maintain that the senses are all-pcrvading. 

Adhikarana IV.—The chief Prdna has also an origin. 

In the Mu^daka Upani^ad, II., !• 3, wo read : 

gflfUMTJlit uwfl W: =?! I 

m iM 'fiWl ii 
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From Him (when entering on creation) is born Pi^qa, mind, and all organs of senses, 
ether, air, light, water, and the earth, the support of all. 

Doubt : Tlio above text evidently refers to tlie chief Prana. The 
question, therefore, arises : Does the chief Prfina come out of Brahman like 
the Jiva or does it originate from Brahman like the etlier and other 
elements ? If it comes out like tlie Jtva it would be eternal, otherwise it 
is a creature and hence transient. 

Piirvapaksa : The Purvapaksiu maintains that the chief Pi^na has 
no origin, because of the Sruti which declares this PrSna verily does not 
rise, nor does it set To the same effect is also a Smvti text : 

Birth and death, entering the l)ody or abandoning it, have only reference to the body. 
It is body which is born and dies and it has no reference to the chief Prdna. 

Note : The ordinary phrases such as, the Prdna has entered, the PrSna has gone out, 
really do not mean that the PrSpa has an origin or that it is destroyed. They are to be 
explained in the same'way, as the .Jtva has entered the body, the Jiva has gone out. 

Hence the Piirvapaksin maintains that the PrSna is eternal like tlie 
Jiva, and has no origin, 

Siddhanta : The next Sutra declares that even the cliief Prana has 
an origin. 

soTHA ir. 4. 8. 

II H I V I c; II 

Sre§thal), the best, the chief PrSna. ^ Cha, and. 

8. The chief Pritya has also an origin.—277. 

COMMENTARY 

The chief Pi-Sna originates like AkS^a and the rest, because the above 
text of the Mun^aka Upanisad distinctly uses the word ‘J^yate PrShah,’ 
the chief Prfina is bom. Moreover, having regard to the promissory 
statement of the Mundaka Upani§ad ‘He created all this,’ we must infer 
that PrSna also is created by the Lord, otherwise the general proposition 
‘He created all this’ would not be accurate. This being the case, the texts 
that declare the chief PrSna is not created are to be interpreted in a meta¬ 
phorical way. The chief PrSna is called the best, because it is the cause of 
the maintenance of the body. The going out of the chief breath is follow¬ 
ed by the decomposition of the body. 

The separation of this Sutra from the last is in order to carry the 
Anuvftti of the word “chief PrSna” into the next Sdtra The word ‘chief 
PrSya’ is to be supplied in that Sdtra in order to complete the sense, and 
not the word ‘Ayavaficha.’ The next Sfitra refers to the chief PrSna and 
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not to tlic PrSnas in general. Had the present Siitra and tlio jirocodirtg 
Sutra 7 been enunciated as one Siitra, it would not have been possible 
to read the Anuvrtti of the chief Prana alone into the next Sutra. 


AdhUcarana V. — The chief Prana is not air. 

'I'he author now examines the essential nature of the chief Prana. 

Doubt : Is tliis chief Prana nothing else but air or is it the vibration 
of air, one of the activities of air or is it air tliat has assumed some special 
condition on account of its having entered the animal body ? 

Purvapaksa : The Purvapaksin maintains that tlio chief Prana is 
nothing but external air, because the Bybadaranyaka Sruti (III., 1. 5.) 
declares : 

STOI: II 

That wliich is the I’rana that is verily the air. The full text is given 
below : 

YSjnavalkya said : ‘‘by the Udgiitri priest, who is Vityu (the windj, who is the breath. 
For the breath is the Udgatrl of the sacrifice, and the breath is the wind, and he is the 
FdgdtrT. This constitutes freedom and perfect freedom.” 

Or tlie mere air may not bo called Prana, but tliat particular modi¬ 
fication of air wliicli per-fonns tlio function of respiration in animal bodies 
is Prfina. Thus Prana is either air, pure and simple, or it is that parti¬ 
cular motion of air wliich wc find in inhalation and exhalation, for PrSna is 
not applied generally to mere air. 

Sidd/idutn : To tliis Purvapaksa, the next Siitra supplies tlie 
answer. 

srxK.v II., -1. 9. 

^^( 3 ^ II I 81 ^ II 

^ Na, not, Vfiyu-kriye, air or the function of air. Pfthak, 

separate, Upadc^at, because of the teaching. 

9. The chief Pifiija is neither air, nor any function 
of air, because the text enunciates it separately from 
air.—278. 

cojimkxtaky 

The highest PrSna is neither Air nor any motion of it. Because, in 
the Muii^aha text quoted above “from Him there is produced Prfipa, mind, 
and all sense organs and Vfiyu, etc.” shows that Prfipa and Vfiyu are not 
identical, for they have been separately mentioned. If VSyu and Prftna 
were identical, then there was no necessity of mentioning these separately. 

61 
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If Prfiim was merely a function of Air, still tlicre was no necessity of 
mentioning a function along with its root, for we do not find any 
mention made of tlio functions of fire and other olomcnts, side by side 
with tlu'so elements, as separate things. Tlic to-vt of the Brhadaranyaka 
Upaniijad, “Tliat wliich is BrSna is verily VSyu,” intimates not that 
breath is identical witli Air, but that breatli is air having a special form 
and that it is not a separate element like etlier, fire, etc. 

The Sankhyas hold that Prana is tlio common function of tlio senses. 
In tlie Sankhya Siitra, II., 31, it is declared : 

ii ^ i ii 

The five V4yu8 (PrAna, Apana, etc.) are the [modificiitions in common of the three 
internal instruments, namely of Buddhi, .\.haihkilra and Manas. 

Tins opinion of the Ssthkhyas is not correct, because Prana being one, 
cannot have conflicting functions, liko those of the various senses. 


Adhikarana VT .— Thr chief Prana !r nPo an InArunienl 

of the fioul. 

In the Ih.'hadaranyaka Ui)anisad it is said tliat wlu'ii speech and 
other S('nsos are asleep, Prana alone remains awake : that I’nina alone is 
untouched by death. Prana is tin* al)soibcr, it absorl)s all tlie senses like 
speech, etc. ; that PrAna is the great protector, it protects all lowi'r Pranas 
as the mother... protects her children. 

Xoir : The reference to (ho Brhaddranyaka I’panisiid appears (o 1)0 incorrect, it is 
rather in the Prasna Ppanisad that wo find similar references (Prasna, It.. 13 ; III, 3), in 
fact the whole of the seeond and third Prasna has reference to this chief Pntna. 

Donbl : Is this chief Prana an independent ('utity residing in this 
body like the .liva or is it merely an instrument of the .Hva helping 
it ? 

PhrrapaI,f;o : Prana is an ind)>p('ndent entity dwelling in the body 
along with the dfva, because the te.xts declare his manifold perfections. 

Xo(c : This Purvapaksa is really the view of Sri Madhva. According to him, Prd^a is 
a separate entity and dwells in the body along with the sonl. This chief PrAna, corres¬ 
ponds with the Christ principle of the Gnostics. All souls dwell in Christ and the 
Christ dwells in the I/)rd. Mitdhva quotes VAyu Parana in support of his view : 

gtp?!: atw: atcfum ir at:: airtijii^acr n 

The elements, human senses, the sacred Scriptures and all this world came forth from 
the Supreme Prfipa (Christ), the Supreme PrAna came out from the Highest Lord, but the 
perfect Lord is without a cause. 

This trinity of God, Christ and Soul is more in harmony with the occult teachings, 
than the exoteric expositions of these Siltras. 
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Siddhdnta : The Prana is not an independent entity, but subsidiary to 
tlie .liva, as is sliown in tlie following Sutra. 

SITKA II., 4. 10. 

mi IIHI« n o II 

Cluiksuradivat, liki' tlie eye and llio rest. <3 Tu, but 

Tatsaha, alons witli tlicin. f^asnf^vq: Sistyadibliyab, on account of beinj' 
taught 

10. The diiol' I’niya is also an instruinoiit of the .Jiva like 

the eye and tlie rest, because it is taught alon,<^ with these orcians 
in the scriptures.—279. 

I'OM.MK.STAKV 

'I’lie word ‘Tu’ removes tlio doubt IhTn.ia is also an <irgan of the 

.liva like eyi' and the rest Why do wo say so';' Oecause, in the section 
relating to the controversy between the Prana and tlie senses, tlie Prana 
is describi'd as one of the sons-'^s of the .Tiva. Things having similar 

attribnti's are always taught together, as the metres called the Bvhad- 
rathantara, etc. (See Pra^na Upanisad, IT Piusna ; and also the Ohhitndogya 
Upanisad, V., ]. 1., etc.) 

The ! word ‘.\di,’ etc., used in the above indicates that the wonl 
‘J’rana’ is also used in the simse . of sense-organs. As we iind in the 

sentence “whatevi'r is verily this chief Prana, that is verily this middle 
Plana.” 

The Prana is enumerated along with the smises, in order to indicate that 
it is not independent. 


Adhikaraifa VII—The chief Prd,na h the prime minister 

of the soul. 

If the chief PrSna is an instrument of the soul, like the eye and the 
other organs, there must bo some special function of the chief Prffna, by 
which it assists the soul. But we do not find any such function given 
to this chief Prana, for there are not mentioned twelve senses but only 
eleven. Had the chief Prana been one of the senses, then it would have 
been said that the senses are twelve. Therefore, there is no similarity 
between the senses like the eye, etc., and the chief Pr&na. 

This objection is answered by the next Sutra. 

SUTKA n., 4. 11. 

II ^ I 8 I n II 
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Akaranatvat, ou account of its not having any special function 
or activity. Cha, and. *T ifa, not. Do§ah, objection, fault. WT 
TathS, thus, ff Hi, because. Darkyati, declares, shows. 

11. There is no objection to the chief Prapa being a sense, 
though it has jio special activity, for the scriptures declare it to be 
so.—280. 


(■O.VAIKSTARY 

TIio word ‘and’ lias tlie force of hnt here, and is employed to remove 
tlio doubt above raised. TIio word ‘Karana’ in tlie Sutra means activity. 
Though the chief Prana is not u.s('ful to tlio Jiva in any special way, like 
the senses of sight and liearing, etc., yet tliat is no serious objection to its 
being an instrument of the soul, because it is of the greatest help to the 
soul, by being the support of all the other senses. Hot only does it .support 
the senses, but it is the organising life of the body, and hence of the greatest 
importance to the Jiva. Because we thus find in the ChhSndogya Smti, 
Chapter V., Khanda I., verses I to a : 

*ft f f flssj.u^fb iUflft ii t ii 

He who knows verily the Oldest and the Best becomes himself the Oldest and the 
Beat (among his peers). The chief Pr4na is indeed the Oldest and the Best. 

f >3; f II ^ ii 

lie who verily knows the Best of the Dwellers, becomes the best of the residents 
among his own people. (The Pr^iia working through) Agni is indeed the Best of the 
Dwellers. 

*ft f g ufiJst M 5 5fl^sgf6i|4?’at IH ii 

lie who knows the Firm Stay, stays firmly (ns he desires, either) in this world or in 
the next. (The Pr4fla working through) the Surya is indeed the Firm Stay. 

jft c t Birtrr: u«ia. ii v ii 

He who knows the Success, succeeds in (getting all) his desires, both divine and human. 
The (Prdiia working through) Indra indeed is the Success. 

5 BT unit f sri ii v ii 

He who verily knows the Eefuge, becomes a refuge of his people. (The Prapa 
working through) Rudra is indeed the Refuge. 

This shows that the chief PrSiia is also an instrument of the Jiva. The 
senses like the eye, ear, etc., are as if officials of the Jtva and help him 
in his enjoyment and activity, but the chief Prfina is his prime minister 
and assists him in his highest func tions, and in the attainment of all his 
desires. 
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Adhikarana VIII .— The chief Prana has five fxinctions. 

Wo find in tlio Bfliadaranyaka IJpani^ad. (T., 5. dj : 

“That which is Va.yu that is the Prana, and this Vityu is fivefold, Prdna, Apdtia, 
Vyiina, Uddna and Samana.” 

Doubt : Are these five I^rSnas, Apanas, etc., .separate from tlio chief 
PrSna, or merely modifications of it ? 

Purrapaksa : The Pi'irvapakgin maintains that they are separate from 
tlio chief Prana, because tliey have got separate names and because tliey 
liave separate functions. 

SiddMnta : The following Sutra, however, refutes tliis vicov. 

SITU.V It., 3. 1. 

5qq^q% II \ I « I U II 

Paficha-vpttih, having five functions. Manovat, like tlio 

the mind, Vyapadi^yate, it is designated. 

12. The chief Praija is designated as having five functions like 
file Manas.—281. 


rOMME.NT.VKY 

'J’he I’rana, though one, becomes fivefold, according to the particular 
organ of the body which it occupies for the time being, and which it 
vitalises. Its functions become fivefold and diverse, owing to the diversity 
of the organs through which it works. The chief Prana, therefore, is 
designated by these five names of Prana, ApRna, etc. Those five are 

consequently the five aspects or functions of the chief PrSna, and not 

separate from it. The difference of nomenclature is owing to the 

dilfercnce of their activities. There is no essential ditt’orenco in their 

nature, and the word Prfina is a common name for them all. (As one 

energy of steam by moving different machines, such as a printing press, 
the fan, the drilling machines, etc., may perform different functions, 
according to the machine through which it acts, so the chief PrSna 
has different functions according to the different organs through which 
it works). In fact there is a distinct text of the Brhadfiranyaka Upanisad 
which says that these five are verily PrSnas (I., 5. 3): 

The Prfipa, the Apfina, the Vydna, the Ud4na and the Samdna, all that is breathing 
is Pritpa only. 

It is just like the functions of the mind mentioned in the same text 
The full text is given below : (By. Up., t, 5. 3) ; 

Jirti stisikftrfit 

uvrar iwisiwt m 
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fqsniiift ?!; :n®^t l«rTB?OTq%^T 

SflH 3?iq: OTlJftsq «mr oqqwiqt qr arqHI^t qinqq^ q^rqq: qmqq: II 

When it i.s said, that ‘he made three for himself,’ that means that he made mind, 

si^eeeh and breath for himself. As people say. ‘My mind was elsewhere, I did not sec; 

my mind was elsewhere, I did not hear,’ it is clear that a man sees with his mind and 
hears with his mind. Desire, representation, doubt, faith, want of faith, memory, forget- 
fulncfs, shame, reflexion, fear, all this is mind. Therefore, even if a man is touched on 
the back, he knows it through the mind. 

Whatever sound there is, that is speech. Speech iiuleed is intended for an end or 
object, it is nothing by itself. 

The Prilna or up-breathing, the Apitna or down-breathing, the V’yana or back-breathing, 
the UdSnn or out-breathing, the Saniana or on-breathing, all that is breathing is breath 
(i’rAna) only. Verily that !^clf consists of it; that 8elt Iconsits of speech, mind, and 
breath. 

Jlore tliougli the niiincs tiiid the luuction.s are dittercnl, yet desire, 

imrpose, doubt, etc., ar(> all forms of mind and not dillbrent from it, but 

only modifications of it ; so Prana, Apiina, etc., are merely modifications 
of the chief J’rana. 

'Jhe word ‘^fanovat’ may also be (‘xplaino<l as “according to the 
mind having five functions as taught in the Yoga philosophy.” As the 
fiv'C functions of the mind arc* not different from tlio mind, so the five 
functions of the PrSna are not different from the Prana. 


^lifhilcarana fA '.— 'I'hc chief Eraija is also aloiiiic. 

Doubt : Is the chief Prana all-icervading or is it atomic ? 

Purvapaksa • The chic'f PrSna is all-pervading as the following Sruti 
describes it. (Br. ITp., f., |}. 21 and 22). 

3 gq % hb rjfqi gq qfifiFcifqis li ii 

gq 3 gq qiti q gi =qinq%fq HWfq qis '^fqtji gjfr 

q?i^si qiJfq ^rsqti! q^gi^q ?iig«i: gig^q4^ 

gvftqiaT Stqfir q gqrlqctlR qq II gg n 

21. He (chief Pr4na) is also Brahmanaspati, for speech is Brahman (Yajur Veda), and 
he is her lord ; therefore, he is Brahmanaspati. 

22. Ho (chief Prana) is also Setman (the Udgitha), for speech is Hitman (Sama Veda), 
and that is both speech (Sa) and breath (Ama). This is why Hilman is called Baman. 

Or because he is equal (Sama) to a grub, equal to a gnat, equal to an elephant, efiiial 
to these three worlds, nay, equal to this universe, therefore, he is S4man. He who thus 
knows this S£man, obtains union and oneness with S4man, 

This shows that Pr^na is all-pervading as it is the same in all the 
three worlds. 

Siddkdnta : The chief PrSna is atomic as shown in the next Sutra. 



Bhdsya.] IV pXdA, X ADHUtAnAi^A, Sk i:i. 4oi 

. sa-R.v ir., 4. 13. 

m I « I u II 

Ainih, atom, atomic. ^ Clia, and. 
li). The chief Pruija is also atomic.—2S2 

COMMKNT.VKV 

Tlie cliief Priina is also atomic, because the to.xt declares that it passes 
out of the body along with tlic Jiva. Had it not been atomic, the pas.sing 
out would bo inappropriate regarding it. The Briiadaranyaka, IV., 4. 2. 
says that the chief Pnlna also passes out along with the Jiva. 

c^T§w«=?j ^icar 4r 3pif ^TS?5t¥2ft 

He has become one. they say, ho doe.s not see. He has become one, they say, he 
does not smell. He has become one, they say. he docs not taste. lie has become one, they 
say, he docs not speak. He has become one, they say, he does not hear. He has become 
one, they say, he does not thi.ik. Me has become one, they say, he does not touch. He 
has become one, they say, he does not know. The jwint of his heart becomes lighted up, 
and by th.at light the Self departs, either through the eye, or through the skull, or through 
other places of the body. .Vml when he thus departs, life (the chief I’rSna) departs after 
him, and when life thus departs all the other vital spirits (Pranas) depart after it. He is 
conscious, and being conscious he follows and dei)art8. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things. 

T'lic all-cmbraciiigiiess ascribed to cliicf J’rana in the to.xt quoted 
by tho I’urvapr.ksiu must bo iutorprotoil to moan only tliat the life of all 
living and bivatliing croitiiros, depends upon the chief Prana. 


Adhilcarana A '.—Jirahmati as light is the inciter of Pranas. 

In the 8ruti “wlien tlio speech and other senses are asleep, tho Prana 
alone keeps awake,” wo find tlio function of tlio chief Prana. In tlie te.tt 

“tliese senses arc seven in whicii the Pranas move about,” we find the 

function of tlio secondary Pnlnas. 

Doubt: Tho question arises : Do the senses along witli tlie Prana perform 
their respective functions of their own motion, or is there some other 

Being who moves those PrSpas to activity V Are these tho Devatas who 
arc the moving spirits of the Pranas or docs tho Jiva move them or is 
it done by the Supremo Lord? 
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Pfirvapukm ; The J^urrnpaksin maintiiius that tlio rrSiias move of tlicm- 4 
selves, because they are endowed with energy of action, or tiio DevatSs 
may be the movers of Pranas. As we find in tlie to-xt, “Agni becoming 
speech, entered the moutli, etc*” (Aitareya Upanisad, II., 4). Or the Soul may 
be the mover of PrSna, because tlic Prana is subsidiary to the Jiva, and is 
an instrument with whicli it experiences pleasure and i^ain. 

Siddhdnta: Tlie Supreme Braliman is tlio inciter of Prana and not tlie 
.Jiva or the Devatas. 

sri'in If., 4. 14. 

11 ? I « I ^» II 

ssflfa: Jyotil), fire, tlio Supreme Brahman called the light. 
Adyadhistlifinam, the cliief Ruler, g Tn, but at Tat, that statement of 
rulersliip. wmaia, .Xmananat, on account of being so described. 

14. The Light is the prime mover of the Pr^pas, because the 
text so describes it.—283. 


I'OJIMKNTlIfV 

The word ‘but’ is used in order to remove tlie doubt. 'I’lie Oreat 
Light, namely the Supremo Braliman, is the first ruler or the chief inciter 
of these Pranas. The affi.x ‘Lyuf in the word ‘Adhisthanam’ has the 
force of agency here. Adhisthanam equal t<i AdhisthatS. Why do wo 
say so ? Because, in the Autaryami Brahinana of the Brhadaranyaka 
Upanisad (III., 7.16) we find the Supreme Lord iis the ruler of the chief 
PrSna as well. 

m fcrg^T, 4 smrt '4 M !Tra 4 i=ad 4 

Ho who dwells in the I’rdna, and within the Pr^na, whom the Prdna docs not know, 
whose body the Pr4na is, and who pulls (rules) the Prana within, he is thy Self, the 
puller (ruler) within, the immortal. 

This and similar texts of the same chapter show that the Supreme Ruler 
is the Brahman, though the secondary rulers are the Devas and the 
human Jivas. Prana of itself can have no motion, because it is inert 
matter. 

The Jiva also rules the Prfinas, in order to get experiences, as is shown 
in the next SAtra. 

suTiiA 11 . 4. 15. 

qpnqfiT^^ra^ii H I » MXil 

PrAoavatS, by the Jiva, by the soul having or possessing the 
Pr&nas. ?isxw( ^abdAt, on account of the scriptural text. 



Bk&qya.\ 


IV PXDA, X ADBIKARAJVA, 8u. 16. 


409 


15. Tile soul controls the Praija for its own enjoyment, 
because there is scriptural text to that effect.—284. 

COMMESTARY 

The Soul is called Pranavat because the Pranas belong to it. The 
soul rules the Pranas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so ? Because there is a scriptural text 
declaring the rulership of the Jivas over the I’ranas. Bvhadaranyaka, 
II, 1. 18, says : 

f5tn=saffir 

q«lI«RR II ?«; II 

But when he moves about in sleep (and dream), then these arc his worlds. He is, 
as it were, a great king; he is, as it were, a great Br4hmana ; he rises, as it were, and he 
falls. And .as a great king might kec]> in his own subjects, and move about, according 
to his pleasure, within his own domain, thus does that person (who is endowetl with 
ititclligencc) keep in the various senses (PraiiRs) and move about, according to his 
pleasure, within his own body (while dreaming). 

To sum up : the Devas and the Jivas both rule the senses, in 
subordination to the ovcrlordship of the Supreme Brahman. The Devas 
rule the senses by merely giving them their activities ; the Jivas rule tlie 
senses in order to enjoy ploasureable experiences, while the Supremo 
Lord by His mere will, empowers the Devas and the Jivas to act as 
subordinate rulers. 

To this rule there is no exception as will be shown in the next 

Sutra. 

SOTRA II., 4. 16. 

^ II u II 

Tasya, of this. ^ Cha, and. Nityatv&t, on account of the 

permanence or eternity. 

10. And oil account of tlio eternity of this (relationship 

between the Supreme Lord and the Devas and Souls) He is the 

real ruler. 


COMMENT.VRy 

The Devas role the body through the mere will of the Supreme 
Lord, because of the eternity of the relation between the Devas and the 
Supreme Self who is the real agent in all activities. In other words, 
the chief agency belongs to him, as we find from the AntarySmi 
BrShmapa (BrhadSranyaka, HI, 7). 
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Adhikarana XI.—The chief Prana is not an Indriya. 

The author now raises another doubt with regard to this subject. 

Doubt: Are all the PrSnas senses or only the lower Prfinas and not 
the chief Prftna ? In other words, is the chief Prana also an Indriya or 
a sense organ ? 

Fitrvapaksa: The chief PrSna is also an Indriya because it is 
implied by the term PrSna or sense, and because it assists the Jtva. 
Hence all the PrSnas are Indriyas. 

Siddkdnta : The chief PrSiia is not an Indriya as is shown in the 
next Sutra. 


srTR.\ II., 4. 17. 

ir i « nvs ii 

^ To, they, namely the Pranas. Indriyaiii, sense organs. Wr 

Tilt-vyapade^at, because designated as such. Anyatra, elsewhere, 
except Sresthat, tlian the best or tlie chief PrSna. 

17. All Priiijas arc sense organs, because of their being so 
designated, with the exception of the chief Prapa.—280. 

(mMKXT.VKY 

All those Pranas, witli the e.xception of the cliief Prana, are certainly 
sense organs, because in the llluiulaka lJpanis.ad (11., 3), they are so 

designated. Wliile in tlie case of the chief Prana, the mention 
is separately made from the Indriyas. In fact, the word Indriya 
or sense organ is applied to the organs like sight, hearing, etc., and 
never to the chief Prana. The Smrti also says that the Indriyas are 

eleven. Had the chief PrSna been one of Indriyas then the number of 

organs would have been twelve and not eleven. (See Bhagavat Oita, 
XIII., 5.). There is a Sruti text also to tlie effect that the chief PrSna is 
not an Indriya. 

An objection is raised to this view. In the Brhadfiranyaka 

Upanisad, I., 5. 21., it is said that .all the sense organs are but modifications 
of PrSna and are different forms of it. The chief Pnlna must also, 
therefore, be an Indriya, since every Indriya is but a form of it. The 
text of the Byhadfirapyaka is given below : 

tuft 5rig 5fiit ?rsr 5 uj u u 

Then the others tried to know him, and said : ‘Verily, he is the best of us, he who, 
whether moving or not, does not tire and does not perish. Well, let all of us assume his 
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form.’ Thereupon they all assumed his form, and therefore they arc called after him 
‘breaths’ (Prdpas). 

How do you reconcile tliis statement witli your view tliat tlio chief 
PrAna is not an organ ? To tliis the next Sutra gives the reply. 

si‘tiu ii. 4. 18. 

II ^ « I II 

Bhcda-^ruteli, because there is difference-denoting text. 

18. The cliief Prana is not an organ, because there is a scriptural 
statement of its being different from sense organs.—287. 

COMMENTARY 

The text of the Mundaka Upanisad, II., 1. 3, clearly mentions; “From 
Him is born Prana, and the Manas and all organs.” Thus the Prana is 
separated from organs and therefore it is not an organ. But illanas is also 
mentioned separately from organs or Indriyas in the same text, and it 
also ought not to bo called an Indriya. To this we reply that Manas is an 
Indriya, because it is formally ineluded in the organs in the Bhagavat Gita, 
XV., 7, Avhero it is called distinctly tlie sixth organ. For reference the 
Mupdaka and the OitA texts .are given beloAv : 

From him (when entering on creation) is born breath (PrAna), mind (Manas), and all 
organs of sense, ether, air, light, water, and the earth, the support of all.- (Mundaka 
Ppanisad, IT., 1. :».) 

I 

Uq: 3i3frr II 'S II 

A portion of Mine own Self, transformed in the world of life into an immortal Spirit, 
draweth round itself the senses of which the mind is the sixth, veiled in Matter. 
(Bhdgawat Gitd, XV.. 7.) 

The liord also speaks of Himself as Manas among the Indriyas (BliAgavat 
GitA, X., 22.) 

3193; I 
ii ii 

Of the Vedas I am the SAma Veda ; I am VAsava of the Shining Ones ; and of the 
senses I am the mind ; I am of living beings the intelligence. ' 

Note: As a general rule Manas is not ineluded in the Indriyas in many passages of 
the Upanisads. Compare, for example, Katha, III., 4. 10 ; VI., 7 ; Svetagvatara, II., 8 ; 
PraSna IIL, 9 ; GitA, II, 7 and 40 and 42, and XVIIL, 33. 

SUTRA II., 4. 19. 

II ^ I a I U II 

Vailak^anyAt, on account of difference of characteristics. =3 

Cha, and. 
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19. Tlie chief Praija is not an organ, because it has not the 
characterstics of an organ.—288. 

COMJfENTARY 

There is moreover a difference of characteristic between the chief 
Prfina and the senses. In deep sleep we still perceive the activity of the 
chief Pi'Sna, for the breathing goes on, while tlie souses like hearing, 
sight, etc., are dormant Tlie chief PrSna supports the body and the 
senses, while the senses are instruments of knowledge and activity only. 
Thus there is a difference between the .sense organs, and the cliief PrSna, 
both in their essential nature and in their activities. In the BrhadSranyaka, 
no doubt, tlie sense organs arc said to bo of the form of the chief Pr&na. 
The phrase ‘they became its form’ means that their activity is deiiendent 
upon the chief PrSna, and not tliat the sense organs became tlio chief 
Prfina. It is similar to the statement that tiie Jiva lias become Brahman, 
Avhich does not mean that the JivS lias really become Brahman, but that 
the activity of the Jiva is dependent on Brahman. 


Adkikaraiia XTL~“Thc production of individual forms 
■is also from Brahman. 

In the previous Sutras it has been shown that the creation of the 
elements and the organs and their collective aspects (Samasti) and the 
activity of the JIvas proceed from the Highest Self. Now, is being deter¬ 
mined, the question, ‘From whom proceeds the creation of the world in its 
discrete aspect (Vya§ti\ namely, who creates the individual forms ?’ In 
the ChhSndogya Upanisad after having mentioned the creation of fire, water 
and earth, the Sruti goes on to say (ChhSndogya Upani.sad, VI., 3, 2 to 4). 

That Being (i. e., that which produced fire, water and earth) thought, let me now 
enter those three beings (fire, water, earth) with this living Self (.livatman), and let me 
then reveal (develop) names and forms.” 

II % II 

Then that Being having said, “Let me make each of these three tripartite (so that 
fire, water, and earth should each have itself for its principal ingredient, besides an 
admixture of the other two) enter into these three beings (Devatd) with this living self 
only,” revealed names and forms. 

II ^ II 
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He made each of these tripartite, and how these three beings became each of them 
tripartite, that learn from me now, my friend. 

Doiiht : Hero arises the doubt : Is tliis differentiation of name and 
form the work of the Jiva (however high he may bo, such as the Solar 
Logos), or is it the work of tlie Supreme Lord ? 

Purvapakm ; Tlie differentiation of name and form, in other words, 
tlie creation of the organised world is the work of the four-faced BrahmS, 
who is a Jiva and not of the supreme Lord directly. This we say because 
in the Chandogya TJpanisad, the creation of the pure elements of fire, 
water and eartli is from the Lord, but the creation of the mi.xed elements 
of tire, water and earth called the triplicities, is from a Jiva. Tlie 
words of the Srnti are ‘Anena .livona Atmanft,’ ‘Let me now enter those 
tfirco Dovatas—fire, water, earth—with tliis JivatinS, and let mo then 
differentiate names and forms.’ This shows that the differentiation of 
names and forms and the creation of compound elements is from a Jiva. 
Tlie instrumental case in Mivena Atman&’ (with the Jivatm&), has not the 
implied meaning of association (together with this Jiv^tma) ; for if a case 
can be taken in its primary sense, it should not be taken in a sense whicli 
has to bo expressed by means of a preposition. Nor can you object to the 
insturmental case in the Mivena' to be understood in its primary sense, 
namely, that of the instrument of action. (Tire literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 
the JivStma or the four-faced Brahmd in this view would be the most 
suitable instrument of the Lord to produce the world). No Jiva, liowever 
high he may be, can be said to he the most suitable instrument to accom¬ 
plish the ends of tlie Lord. He brings about everything by His mere will 
for His Sankalpa is true, and so BralimS cannot be called His ‘SSdhakS- 
tama’ or the most suitable instrument. Nor can it be said that the Jiva 
(four-faced Brahma) finishes his activity by merely entering into the pure 
elements of fire, water, and earth, while tlie act of differentiation of names 
and forms is the work of the Lord ; because entering and differentiating 
must refer to tlie same agent, and not that the entering should be referred 
to Braliind and differentiating to tiie Lord. The word ‘Pravi^ya’ is a 
participial form and denotes a prior action having the same agent as the 
subsequent action. ‘The phrase ‘Pravi^ya vyakaravdni.’—‘by entering I 
shall differentiate’—must therefore refer to the same person. But if the 
four-faced Brahm^ is the secondary creator and not the Supreme Lord, 
why is the word ‘VyfikaravSni’ used in the first person for it means, “I 
shall differentiate.” The first person shows that the Supreme Lord is the 
creator of the organised universe of name and form as well. To this we 
reply that the first person is also consistent with our view, just like a king 
who may say, “I shall estimate the strength of the hostile army, by entering 
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into it through my spy.” Here tlie estimation is roally made by the spy, 
but the use of tiie first person by the king is not inappropriate. Similarly, 
Brahman may as well say, “I shall differentiate names and forms, by 
entering into tliese tliree pure elements with this four-faced BrahmS.” Nor 
is this merely a fancy of our own, evolved from our inner consciousness, 
but we have tlie authority of the scriptures in our favour. 

The four-faced Brahm^ is called Virincha, because he ordains (Virechayati) or organi¬ 
ses the universe. From him proceed ail these organised creatures having particular name 
and form. 

There is Smrti text also wliicli attributes the creation of name and form 
to Brahma. 

JUU ^ 

u: II 

He (the four-faced Brahma) in the beginning made, from the words of the Veda, the 
names and forms of beings, of the Devas and the rest, and of actions. 

Compare also Manu, Chapter T, verse 21 : 

He (the four-face Brahma) too first assigned to all creatures distinct names, distinct 
acts, and distinct occupations ; as they had been revealed in the pre-existing Veda. 

Therefore, the creation of name and form is not tlie work of tlie Supreme 
Brahman directly, but of the four-faced Brahmrt, a Jiva. 

Siddhahta : The creation of the organised fortiis and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 
Sutra. 

SUTKA II., 4. 20. 

m I « I H 0 II 

B?ir Sanjna, name, Marti, form, Klrptilj, creation, making 

differentiation. 3 Tu, but. BilH Trivvt, Tripartite, compound, ptf: Kurvatab, 
of the maker. UpadeSSt, on account of the teaching (of scripture). 

20. The making of names and forms is the work of the Supreme 
Brahman, who compounds the pure elements into triplicities, because 
the scripture teaches it so.—-289. 

COinnSNTABY 

The word ‘but’ removes the objection raised above. The differen¬ 
tiation of namo and form belongs to him who mixes the pure elements 
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into their compounds by the method of tripartitioii, as ahown in the 
ChhSndogya Upani§ad, VI., 3, 3 and 4 Khs. The visible elements tire, 
water and earth are not pure elements. The making of this mixture 
(wliat the Tlioosopliists call tlie Monadic essence) is admittedly the work 

of the Lord, (or the second life wave of the Theosoplusts). The creation 
of organised forms—Nama, Rupa—from this Monadic essence or tripartite 
lire, water and earth, is also tho work of the Supreme Lord in his tliird 
life wave and not of any diva, however high he may be. like tlie four¬ 
faced Brahma. Why do wo say so ? Because tho text quoted above 

expressly mentions that tho differentiation of name and form is tlie 
work ofilio same agent who makes the mixture of tlie pure elements, by 
tlie method of tripartite. 

Tho method of tripartite is given in tho following verso : 

Divide each of tho three olemeuts into two equal halves, then divide one of tho.so 
halves into two equal parts. Then add the smaller ])arts of the one element into the 
larger one of tho other and thus we get the tripartite elements. 

Xote : Thus divide pure fire, water and earth into halves, then divide each half 
into half again. Thus we have of fire three divisions—half, one-fourth and one-fourth, 
and so of water and earth. The compound fire is equal to or is made up of a mixture of 
half pure fire, one-fourth pure water and one-fourth pure earth. Similarly, the compound 
water is made up of half pure water, one-fourth pure fire and one-fourth pure earth. The 
compound earth is in the same way a mixture of halt pure earth, one-fourth pure fire and 
one-fourth pure water. 

Tills Trivrtkarana is luialogous to tlio ‘faricliikaraua’ of the modern 
V'^edantins, who evolve the five compound elements from the pure elements 
or five Tanmatrits by a process similar to the above. 

It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahmsi. Because the manife-station of the four- 
faced BrahmS takes placs then only, Avhen these compound elements 
have already come into existence. Tho four-faced one abides within the 
BrahmS egg, and that egg itself is produced from fire, ivater and earth, after 
they had become the compounds. As we find in Mann, 1,9: 

The seed became an egg bright as gold, blazing like a luminary with a thousand 
beams, and in that egg was born Brahma himself, great forefather of all the worlds. 

Therefore, in the text of the ClihSndogya Upanisad, VI., 3. 2., the 
differentiation of name and form is the work of tlie same ageney as that 
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of the compounding of the pure elements, and the succession shown in 
that text must not be taken to mean that first He created the Nama-rupa, and 
then He made the compounding of elements. Though the text is liable to 
that interpretation, for it says tliat Brahman thought “Let me now^ enter 
those throe beings with this JivatniS, and let me then develop name 
and form,"’ and then that being said, ‘Let me make each of these 
three tripartite,” yet the tripartition or compounding of elements take.s 
place first, and then the creation of species (of names and forms\ The 
Cosmic egg cannot bo produced from tlie pure elements of fire, water and 
eaitli, but from their compound forms. T’he simple elements liave not 
tlie power of produchig tlic Cosmic egg. 

Thus in the Blifigavata Purina, II., a ,‘]2 and 33, we find tlie 
following : 

^ II II 

ii ii 

Because these pure elements so long as they remained uncombined and consisted of 
mere elements, senses, mind and attribute, they were not capable, 0, best of the knowers 
of Brahman, to construct the organised body. Then they were combined one with the 
other impelled by the Divine energy, and the Lord created all this, bath the discrete and 
the univeisal forms by taking up Pradhana and her (fnpas—the Being and the Non-being. 

Note : In the same Smrti the method of ‘Panchikarana’ is also described. The five ele¬ 
ments ether, air, fire, water and earth are divided into halves each, and then each half is 
divided into four parts. The one-eighth part of each of the tour elements is added 
to the half of the remaining element and thus the gross element is produced. For 
example, the gross ether is made up of half pure ether plus one-eighth pure Vdyu, one- 
eighth pure water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gro.ss 
\''<lyu is equal to half pure Vayu, plus one-eighth pure ether, plus one-eighth pure fire, plus 
one-eighth pure water and one-eighth pure earth, and so on with the other elements. 

In the Chhfindogya Upaiii§ad, VI., 5. 1 to 4, wt* find tlio following : 

II ? 11 

The earth (food) when eaten becomes three-fold ; its grossest portion becomes fceces, 
its middle portion fiesh, its subtlest portion mind. 

Niqj 'fidwifr diBf jf; gqRr jfr 

9 sum: II ^ u 

Water when drunk becomes three-fold, its grossest portion becomes water, its middle 
portion blood, its subtlest portion breath. 

rTsflsf^d B 

9T lU II 

Fire (*.e., in oil, butter, etc.) when eaten becomes three-fold ; its grossest portion 
becomes bone, its middie portion marrow, its subtlest portion speech. 
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wrfwjf; siifJtfir"* ii v it 

For tnily, my child, mind comes of earth, breath of water, speech of fire. 

Here the three-fold modification of earth, fire and water is not to be 
confounded with the process of tripartition. It is not the earthy portion 
of the earth that becomes fscces, the watery portion flesh and the fiery 
portion mind. The whole compound earth, when eaten, is disposed of in 

three ways, namely fmces, flesh and mind. Similarly, the whole compound 

water when drunk is disposed of in three ways, namely, urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely, bone, marrow and speech. 

In the sentence occurring in the Chhandogya, VI., 3. 2, it is mentioned that the 
Lord entered with the Jiva-self. That text should not be confounded as teach¬ 
ing that the Jiva is the creator of names and forms. On the other hand, 
the words ‘AtmanS Jivena’ being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jiva, namely through 
His Jiva-energy produces names and forms. For Brahman has three ener¬ 
gies, one of which is the Jlva-energy. This explains also the verse quoted 

above which ascribes the evolution of name and form to the four-faced 

Brahmfi. In this explanation the first person (in “Ijet me differentiate”) 
and the agency (conveyed by the form of ‘Pravi^ya) may, without any 
difficulty, bo taken in their primary literal senses. This also shows that 
the form ‘PraviSya’ and 'Vyfikaravfini' have one person as the agent 
of both actions. Therefore, it follows that the Lord alone is the maker 
of names and forms. As we find in the Taittiriya Aranyaka, III., 12. 16 ; 

nJrt HWfif I sirpq: grtfr II 

I know this great personage whose colour is refulgent like that of the sun and who 
is beyond darkness, who having created specific forms and >ames is ever making use 
of them. By knowing Him, one becomes immortal, there is no other way to walk upon. 


Adhikarana XIII.—The vehicles of Soul 
are all made of earth. 

Now the author considers the question of the bodies of individuals. 
The body is denoted by the term Mdrti or form. The text of the Bfhad- 
^9yaka, IH., 2. 13, declares that the body is resolved into earth when 
the Soul leaves it and that this shows that the body is earthy. While 
53 
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the Kaun^inya Sruti declares that the body consists of water. The original 
texts are given below : 

3^ *Hfw I 

‘Yajnavalkya 1’ he said, ‘when speech of this dead person enters into the fire, breath 
into the air, the eye into the sun, the mind into the moon, the hearing into space, into the 
earth the body, into the ether the self, into the shrubs the hairs of the body, into the 
trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person ?' (Brhaditraiiyaka, III., 2. 13). 

From water indeed is produced all this ; water is verily flesh as well as bone ; water 
is verily the body ; water is verily ail this. (Kaundipya Sruti). 

While there Is a third text which says : 

He reaches the fire, the source of Devas. 

These three texts are conflicting. 

Doubt : Thus arises the doubt: Is tli<! body made up of fire, or of 
water, or of earth, or of a combination of all tliose throe ; for we have 
three different texts describing throe sorts of origin of the body ? 

Pdrvapaksa : The Purvapaksin says that it is indcferminate, because 
these three ^rutis are irreconcilable. 

Siddhanta •• The body is of earth as is sliow'u in the next Sutra. 

SCTRA II., 4. 21 

qr^ssf^ 4^ ii H i » n m 

Mfiihsfidi, flesh and the rest. Bhaumam, of earth, composed 

of earth. YathS-^abdam, as declared by flic scripture. Itamyol), 

of tlie other two, namely of fire, and water. Cha, and. 

21. Flesh and the rest are of earthy nature, because 
of the text to that effect. And so also in the case of the two 
others.—290. 


COMMENT,UiV 

The flesh and the best portion of the body are the products of earth. 
Similarly, of the other two, namely, of water and fire the products are blood 
and bone, etc. This we must admit because of the text of the Chhftndogya 
Upani^ad, VI., 5. 1 to 4, quoted above. There is also an express text to 
the effect that body is of earth. In the Garbha Upani§ad, we find the 
following ; 
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I a =^5fl>frfrt- 

a?r qs=^ifa%fjjf5f ^s^atg. ?ft®qr<w%sT>^(3<raiafiT?rf^ag q^iairaV 5H^\ w 

«i wia: fi arg: fsfiarsfii?ifH5!if^a?qs=5tica% ?n!1r\ aa 

m crast: qfFiS!=a^fcr <3 3ig: ?)cgl^< a^wrafacgsai^ i 

This body consists of five elements, it has five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven humours, three kinds of excre- 
censes (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
is maintained by four kinds of food. Why is it called made up of five elements 7 Because, 
earth, water, fire, air and ether go to form it. What portion of the boly is earth, what 
water, what fire, what air and what ether 7 The solid portion is earth, the liquid water, 
the heat fire, the respiratory system is air and the cavities and hollows (such as the frontal 
cavity) are ether. 

Thus all bodies are three-fold, whether they be the bodies of Gods or 
animals. 

[f all bodies (elements and olementals) am throe-fold, tlien why is it 
said, “tliis is fire, this is water, etc. ?” For the so-called fire is after all 
not pure fire, but fire phis two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras ot water and those of tlic terrestrials of earth. To this the 
ne.xt Sfitra gives the reply. 


Sf'TKA It., 4. 22. 

IR I » I II 

VaiSe§yftt, on account of the distinctive nature, on account of pre¬ 
ponderance, g Tu, but. Tat-vfidal), the designation of that. 

Tad-v&dal), that designation, namely, their designation of fires, ether, etc, 

22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 


COMMENTARY 

The word ‘Tu’ or ‘but’ is employed in the Sfitra in order to remove 
the doubt raised in the previous section. Though each compound element 
is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word Tad- 
vftdah’ in the Sfitra is in order to indicate the completion of the Adhyfiya. 
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gu5?ti?i: f3!wwrw^rf««Ti5»T>i; i 
<KT?<II 5rSffe|K5rft^Tr*lt I! 

0, thou, tree of all desires, grow thou, fully and equally on all sides, 
and give the coolness of thy shade to the persons taking shelter under thy 
outspreading branches, for the shrubs and undergrowths which were 
suffocating thy growth have now been cut away by the sharp axe of the 
cogent reasoning of Sri Badarayana. 

Here ends the Fourth Pftda of the Second Adhyaya of Qovinda 
Bhl§ya. 



THIED ADHYAYA 

First Pada 


jvr: ii 

The liOrd God docs not manifest His highest state, unless there be the proper 
Sddhanas or practices, consisting of wisilom, dispassion and love. Let, therefore, the wise 
have these Sddhanas. 


Adhikarana I.—The Soul enteric into a new body 
accompanied hy the permanent atomo. 

Tn the two previous Adhy&yas, has been determined the essential 
nature of Brahman, who is the only cause of the Avorld, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. Tt is shown 
therein, that all men desirous of release, must meditate on Brahman ; 
for all VedSnta texts establish Him to be the proper object of meditation. 
The two previous Adhyftyas have proved this hy refuting the arguments 
of the opponents of VedSnta. How in this Third AdhySya are being 

determined those RAdhanas or practices, which are the means of attaining 
the highest Brahman. Tn the Thirst and Second PAdas of this AdhvAya 
are being taught two things, namely, a strong yearning or desire to obtain 
Brahman, and an equally strong disgust towards all objects other than 
Brahman ; for these two are the principals among all RAdhana.s, namely, 
VairAgya and Prema. Tn order to teach VairAgya (disgust), the SAtras 

show in the First PAda the imperfections of all worldly existences ; 

and this they base on the PanchAgni VidyA of the ChhAndogya IJpanisad, 
in which is taught how the soul passes after death from one condition 

to another. The First PAda, therefore, teaches the great doctrine of 

re-incarnation, the going out of the soul from the body, its sojourn into 

the lower or higher regions, and its coming back on this earth. This is 
done in order to teach VairAgya or disgust Tn the Second PAda are 

described all the glorious attributes of the Supreme Brahman—His Om¬ 

niscience, Omnipotence, Loveliness, etc.,—in order to attract the soul 
towards Him, so that He may be the only object of quest. 

The PahehAgni VidyA is described in the ChhAndogya TTpanigad 

(V., 3 to 10). Commencing with the verse “^vetaketu Xruneya went to 
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an assembly of the PanchSlas. Prav&hana Jaibali said to him : ‘Boy, 

has your father instructed you?’ ‘Yes, Sir,’ lie replied.” 

The whole of that discourse, contained in eight Khandas, shows 
prima facie that the soul goes to the next world after death, and again 
comes back to this world. 

Doubt: Here arises the doubt: Does the soul, going to the next 

world, do so by throwing off all its subtle rudiments the permanent 
atoms—or docs it go there accompanied by the subtle rudiments? 

Ptirvapaksa: The Purvapak§in maintains that these subtle rudi¬ 

ments or permanent atoms do not accompany the soul, but they being 
universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a now body for itself. Therefore, the soul 
goes on its journey to the higher ivorld, unaccompanied by the subtle 
rudiments or iiermanent atoms. 

SiddhAnIa: The soul is accompanied on its sojourn, by these 

permanent atoms, as is shown in the following Siitra. 

Note: The whole passage is given below for facility of reference : 

ADHYAYA V.—KHAN'OA HI 

fir wnq ?frr ii i ii 

1. Svetaketu Jmneya went to an assembly of the PanchAlas. PravShana .Taibali said 
to him : “Boy, has your father instructed you “Yes, Sir,” he replied. 

>?«f sMJ sf nmsr I ^ jprr ^ 

ftgnmrrFg =sr sjrrqf^ ? st wjpr ii ^ ii 

2. “Do you know to what place men go from here?” “No. Sir,” he replied. “Do 
you know how they return again ?” “No, Bir,” he replied. “Do you know where the 
path of the Devas and the path of the Fathers diverge?” “No, Sir,” he replied.. 

51 fUT^^eiT ^ ?fit !i »i»i«r I %f*i Jiin 
^ ffit II 5 II 

3. “Do you know why that world never becomes full?” “No, Sir,” he replied. 
“Do you know why in the fifth libation water is called man?” “No, Bir,” he replied. 

fi4>ff^^S!ig%ss? I %«i BT ii v ii 

4. “Then why did you say (you had been) instructed? How could any body who 
did not know these things say that he had been instructed?” Then the boy went back 
BorrowfuUy to the place of his father and said; “Though you had not insttuoted me, 
Six, you aavd yow. had instructed me.” 

B*ir«*l<fi BigiFBlfJl^ 11 k II 
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5. “That fellow of a Rfijanya asked me five questions, and I could not answer one 
of them.” The father said: “As you have told me these questions of his, I do not know 
any one of these. If I knew these questions, how should I not have told you?” 

« « a ? trips a*ri«i 

prgppj? ^ inftpi ffcr a aiga fair[fiiTs% 

^ n ^ n 

6. Then Gautama went to the king’s place, and when ho had come to him, the king 
offered him proper respect. In the morning the king went out on his way to the assmbly. 
The king said to him: “Sir, Gautama, ask a boon of such things ns men possess.” 
He replied: “Such things as men possess may remain with you. Tell mo the answer 
to the questions which you addressed to the boy.” 

a f ^ W aif4 >i\tRis^^r 

a fqa: sir fq®ir anunjiff. »i=2iffd dwif aij a?iraaa»jfqRr 

r^aia llva II 

7. The king was perplexed and commanded him, saying: “Stay with me some 
time.” Then he said: “As (to what) you have said to me, Gautama, this knowledge 
did not go to any Brdhraapa before you, and therefore, this leaching belonged in all the 
world to the Kaatra class alone.” Then he began: 

KHAi;inA IV. 

^a1 ffR qq amsf^a^fr ww a^=iiRii 

%5fsI!Tr: II I II 

1. The altar (on which the sacrifice is supposed to be offered) is that world (heaven), 
O Gautama; its fuel is the sun itself, the smoke his rays, the light the day, the coals the 
moon, the sparks the stars. 

^qr: «r«t ^1% ^lar aaaqfa ii s ii 

2. On that altar the Devas (or Pr4pas represented by Agni, etc.,) offer the Sraddhfi 
libation (consisting of water). From that oblation rises the sparkling Soma. 

khanda V. 

qrq a^ai^peipq' q#q ^ ii {ii 

1. The altar is Paijyanya (the God of rain), O Gautama; its fuel is the air itself, 
the smoke the clouds, the light the lightning, the coals the thunderbolt, the sparks the 
thundering. 

%qis ii ^ ii 

2. On that altar the Devas offer the sparkling Soma, from that oblation rises rain. 

KHANDA VI. 

ffkJTrsfnTpeifqfr: <?q ?fftrqRif5!ft Hf5R^^??>S5rRr 

1. The altar is the earth, 0 Gautama; its iud is the year iteelf, the smoke the ether, 
the light the night, the coals the quarters, the sparks the intermediate quarter, 

^ qq qrwrqft ii ^ ii 
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2. On that altar the Devas (Prdnas) offer rain. From that oblation rises food, 
com, etc. 

KHA!5I1>A VII. 

'Ijfr II I II 

1. The altar is man, O Gautama ; its fuel speech itself, the smoke the breath, the 
light the tongue, the coals the eye, the sparks the ear. 

?Tff*T5Sf?tfw=JiT::ft ^T5?r>er: ii ^ ii 

2. On that altar the Oevas (Pranas) offer food. From oblation rises seed. 

KHA^IDA VIII. 

TO « iljfi ^sjti’ct 

II n I 

1. The altar is woman, O Gautama.... 

II ^ II 

2. On that altar the Devas (the Prdnas) offer B(*d. From that oblation rises the 
germ. 

KHA^DA IX. —1. 

^THSltl 3I[J}% II \ II 

1, For this reason is water in the fifth oblation called Man. This germ, covered in 
the womb, having dwelt there ten months, or more or less, is born. 

9 smfl ^ f^gfiiiftsTSTq Jiff g?if 

TOf^ II ^ II 

2. When born, he lives whatever the length of his life may be. When he has 
departed his friends carry him, as appointed, to the fire (of the funeral pile) from 
whence he came, from whence he sprang. 

KIIANDA X. 

w «i5r ?fgTra% ^rtg^rTO^HT- 

ii I ii 

=5f5=i(«0> ftftl acS^SHTTO: B gift HQ] 

^3Wiii: qwrr ffir ii g ii 

1. Those who know this (even though they still be Grhasthas, householders) and 
those who in the forest follow faith and austerity (the Vdnaprasthas, and the Parivrdja- 
kas, those who do not know yet the Higher Brahman) go to light, from light to day, 
from day to the light half of the Moon, from light half of the Moon to the six months 
when the Sun goes to the north. 

From the six months when the Sun goes to the north to the year, from the year 
to the Sun, from the Sun to the Moon, from the Moon to the lightning. There is 
person not human. He leads to the Brahman. This is the path of the 
Devas. 

st«t n 1^ wtt *Bt<^ ^ f*iw(ff3i 

i\ \ ii 
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X Thoy who living in a village practise (a life of) sacrifice, works of public utility, 
and alms, they ro to the smoko, from smoke to the night, from night (o the dark half of 
the Moon, from the dark half of the Moon to the six months when the Sun goes to the 
south. Hut they do not reach the year. 

Tl^tl ^ II V II 

4. From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the Moon. That is the sparkling Soma. Hero 
they are eaten l)y the Oevas, yes, the T)cvas eat them. 

»t^frl II V II 

5. Having dwelt there, till good works are consumed, they return again that way 
as they come, to the ether, from the ether to (he air. Then the sacrifiocr, having become 
air, becomes smoke, having become smoke, he becomes mist. 

C4g jfl \ft: 4% VT^f^ II t II 

(). Having become mist, ho becomes a cloud, having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence the 
escape is besot with most ditlicultics. For, whoever the persons may be that eat the food, 
and beget offspring, he henceforth becomes like unto them. 

aei f? 4Tt:t}r?rl f 

=^mr3T5tjfif^ 4fr ii« ii 

7. Those whose conduct has been good, will quickly attain some good birth, the 
birth of a Brdhmana, or of a Ksatriya or of a Vaisya. But those whose conduct has been 
evil, will quickly attain au evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a (.ihanditla. 

4A?i!f>: ^ ^ 

vfl^l ^ cf\q II q II 

8. On neither of these two ways those small creatures (flics, worms, rfc.) are 
continually returning of whom it may bn said, live and die. Theirs is a third place. 
Therefore, that world never becomes full. Hence let a man take care to himself, and 
thus it is said in the following Sloka : 

II 4 II 

9. A man who steals gold, who drinks spirits, who dishonours his Guru’s bed, who 
kills a Brdhmana, these four fall, aiul as a fifth he who associates with them. 

ar qq II »® ii 

10. But he who knows the five fires is not defiled by sin, even though be associates 
with them. Ho who knows this, is pure, clean, and obtains the world of the blessed, yea, 
he obtains the world of the blessed. 
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I Qoiimla 


SflTRA HI., 1 . 1 . 

II ^ 1 n m 

aa; Tat, that, *.p., a body, Antara, different, another. afci'Tii^ Prati- 

pattaii, in obtaining, in going to. <5(3 Raliihuti, goes, departs. <IF'lf<sT35: 
Salhparisvaktalj, enveloped (by the subtle elements). Pra4na, from 

question. Nirupanabliylim, and from explanations. 

1. In order to obtain another body, the soul j?ocs 
accompanied by permanent atoms ; as appears from the (luestion and 
ansAVor in the Chhandogya text.—292. 


I'OMMKNTAUA’ 

The word ‘tliat’ refers to the w'ord body mentioned in Sutra TI., 4. 20, 
because the Anuvvtti of tlio word ‘Murti’ is uudei'stood in tliis Sutra from 
that already mentioned. The Jiva goes surrounded by the subtle rudiments, 
when it goes out of one body in order to obtain another. How do wo 

know this ? Because the question and answer in Chapter live of the 

Chhandogya Upanisad shows this. The question there put is: “Do you 
know to what place men go from here ?” And tiicn tlie answer is given 
in the Fourth Khanda, namely, “the altar is that world, 0 Gautama,” etc. 
The story as given in the Chhandogya Upani§ad is this. Tlio king of the 
Panchaias, a Ksatriya, called Pravaliana, asked five questions from a Brah- 
mana boy named Hvotaketu w'ho had come to Ids court. Those questions 
related to (?‘) the regions where the iierformers of sacrifices go, iii) the method 
of return from that region, {in) the persons who do not attain that world, [ic) 

and the two paths called the paths of the Devas and the paths of the 

Pitys, and (r) the last question was : “Do you know why in the fifth libation 
water is called Man ?” That boy not being able to answer those questions, 
returned to his fatlier Gautama, and expressed his sorrow to him. The 
father also did not know the answer to these five questions, and in order 
to leai'ii it, he ivent to PravShana. The king received him with proper 
honour, and expressed Ids desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “that world, O Gautama, 
is the altar, etc.” Ho described this as five fires, the first fire is the Heaven 
Avorld, the second is Rain, the third is the Eartii, the fourth Man, and the 
fifth Woman. In these five fires, five sorts of libations are poured by the 
Devas, namely, SraddhS, Soma, Rain, Pood aud the Seed respectively. 
T\\e sacrificial priests in these libations in every case are the Devas. The 
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Iloiiia is tho throwing of the soul which is surrounded by its subtle rudi¬ 
ments into tho various worlds, beginning with heaven ; in order that it 
may attain enjoyments of heaven and tlio rest. Tho senses of tho Jlva 
which has departed from^ its body, arc called Dovas. Tlieso Dovas sacrifice 
in tlio fire of heaven 8raddh^, That Sraddlia becomes transformed into a 
celestial body called Sonm-raja, and it is through this body that tho soul 
enjoys heavenly felicities. Then tho period comes tliat the Jiva should be 
tlirown down from tlio lieavcn-world, tlion at tho end of its enjoyment 
tho soul in tliis vehicle called Roma-raja is thrown into the fire called 
Parjanya, wlioro it becomes Rain. Tho body which tho soul now gets is 
called the Rain-body. This Rain-body is thrown into tho fire of Earth, 

namely, it falls on Earth. From this offering arise plants. This plant or 

food is the thinl body of tho sotd. Then tho food is eaten by some male 

which reprc.sents the fourth libation and tho male represents tho Fire. 
From this Homa of food in tho Firo of male arises the semen which is tho 
fourth body of the Soul. This Semen is poured into tho Fire of tho Female 

where it gets its fifth body and becomes the embryo. Having mentioned 

these five oblation.s, tho King says in answer to his fifth question : ‘‘For 

this reason is water in tho fifth oblation called Man.” Tho meaning is, 
that the Soul when offered in tho fifth Firo as seed, becomes incarnated, 

and assumes the human body, which is called tho man. Tho Soul returns 

to tho womb of woman along with all those waters (permanent atoms or 

senses) with which it went to tho heaven-world, and thus it appears that 
the Soul in its return to tho higher world goes enveloped by the subtle 

rudiments of organs, that is, by the permanent atoms. 

Hut the text in tho Chhilndogya Upanisad speaks of ‘water’ as going 

up to heaven and coming back as rain and ultimately becoming man. 

It shows that water only accompanies tho soul, and not any other element. 
How do you then say that tho Soul goes enveloped by all tho elements ? 
To this objection the next Sutra gives the reply. 


sf'THA., nr., 1. 2. 

II ^ I n "I II 

Tri-atmakatvfit, on account of consisting of three, three-fold. 
3 Tu, but. Bhuyastv-at, on account of preponderating. 

2. Tho water wliich envelopes the Soul being three¬ 
fold, it denotes all the other elements by implication ; and 
the text specifies water, because it preponderates in the human 
body.—293. 



428 


VEVXNTA-StTRAS. Ill ADIIYAya. 


((iuriiitUi 


COMMKNTAUY 

The word “Hut” denotes tlio removal of tl\c doubt above raised ; as 
the compmmd water has in it all tlio other elements, because it consists 
of water, fire and earth. Tlierefore, when the Soul j^oes enveloped by this 
ronipoiind water it follows tliat the otlier elements also with it. In the 
embryo of the body, wliich is made up of tlie spei’ni and the f^erm cells, it 
is apparent tliat liquid is the luedoininant element, (liougb the solids are 
also there. It is owing to tho predominance of the watery elements that 
the word ‘water’ is called the great destroyer of heat. In fact on account 
of this prermndcrance of water in tlie constitution of the human body, tlie 
Avatcr alone is mentioned as going along with the Soul. 

SUTU.V III., 1. 3. 

II ^ n 151 

JVana of the Pranas, (the sense organs), (Jatelj, on account of tlie 
going out. =? Cha, and. 

.■>. Since the Soul goes out with tho Pniijas, all tho elements 
must accompany it.—294. 


eOM.MKN'T.\ l{V 

In tho Hrliadtiranyaka Ifpanisad (IV., 1. 2.), it is mentioned that when 
tlio Soul goes out, in order to take another body, the Pranas also 
accompany it. 

^ ^ ii < ii 

And when he (sonl) thus departs, the ehief Prdna departs after him, and when the 
Prana thus departs all the other vital spirits (Pranas) depart after him. He is conscious, 
and being conscious he follows and departs. 

Rut tho Pranas cannot exist Avithout a substrate. During life the PrSnas 
exist in the elements ; therefore, after death, if they have to accompany 
the soul, they must accompany with their substrate, tho rudiments of 
elements. Wo must, therefore, admit that tho rudiments of elements, 
the permanent atoms, must accompany tho Soul, because they are tho 
vehicles of Pranas. 


SUTRA III., 1. 4. 

II ^ I ? I « II 

Agny adi, Agni and others. Gati, about going, entering. 
yrutelj, on account of the statement of the scriptures. Iti, as, thus. 
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diet, if. Na, not, uo. ■‘TiTfifTO Bluiktatvat, on account of the metapliorical 
nature of, for rofcrriii}? to tlic partial. 



4. 

If it 

be 

said 

that 

tho scriptural 

text 

mentions 

also 

the 

going 

of 

the 

various 

senses into various 

elements. 

like 

fire, 

etc., 

and 

therefore. 

the senses do 

not 

accompany 

the 

Soul, 

when 

it 

goes 

out of 

the body ; to 

this 

we reply, 

that 

tho 

going 

of 

the 

senses 

to tho cleiuonts 

is metaphorical 

only, 

.—29) 

5. 








(.'OJHIKXTAHY 


In the Briiadaranyaka IlpanisaJ, wo find the followin.i' : 

Yiiinavalkyii, he said, when the speech of this dead person enters into the fire, 
breath into the air, the eye into tlie sun, the mind into the moon, the hearing into space, 
into the earth the body, into the other the self, into the shrubs the hairs of the body, 
into the trees the hairs of the head, when the blood and the seed arc deposited in tho 
water. ’ where is then that person ? 

This going of the sense organs like speed), etc., into fire, etc., shows 
tl)at they do not accompany the soul wlien it leaves tho body. Tho text 
wliich says that tho senses accoinpiiny the soul must, therefore, bo inter¬ 
preted in a different way. To tliis objection, tlic Sutra replies that it is 
not so. The merging of tlio speech in fire, etc , is to bo explained in a 
metaphoric sense, because in its literal sense they are not true. For tho 

hairs of the body do not enter into the licrbs, nor do tho hair of the head 

into trees. Manifestly, Lomas and Kefias do not enter into herbs and 
trees ; and in their case we arc forced to explain the statement as figura¬ 
tive only. Why should then the entering of speech into fire, breath into 
the air, the eye into tho sun, the mind into the moon, etc., be taken in 

its litoral sense ? For both being road in the same sentence, must be 

explained in tho same way. Either tho wliole is metaphorical, or the 
whole is literally true. But it is not literally true, because the Lomas 
and the Ke^as are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 
at Iho time of death, these senses cease to perform their functions, and 
not that they are absolutely lost to tho Soul. The conclusion, therefore, 
is that the soul does go accompanied by tho senses, and the permanent 
atoms, for the gross accompanies the subtle. 
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SITHA III. 1. 5. 

^ fiT II \ n I ^ 11 

HW IVfiUianio, in the first, in the beginninif, (in oonnoction with tlio first 
ohlation in tlio first fire). Asr.ivanat, on account of not being men¬ 

tioned, for want of mention. sRl Iti, thus. %x diet, if. ^ Na, not, no. at; 
Tal.i eva, tho.so very, tlio same, (the waters’, ff Jli, because of. Upa- 

patteh, on account of agroemont, because of fitness. 

5. If it be objected that Avater is not mentioned in 
the first oblation, and therefore, the soul docs not go accompanied by 
Avater, avc reply, that even in the first oblation, Avatcr is A'crily meant 
by the Avord SraddhA, for that is the most appropriate, meaning of this 
word in that passage.—290. 


i;OM.MK.\T.VKV 

Olijcrtioii : If wafer bo the oblation in all tlio five olForings, then, 
of course, it will be appropriate to say that tho soul goes enveloped in 
water, and tliat in tlio fifth oblation water gets tho name of man. Rut 
that is not the case. Tn tho first tiro wo do not find that water is men¬ 
tioned as an oblation, on tho other band, Sraddha or faith is mentioned 
there as first oblation ; for tho to.xt says : “In that fire the Devas offer 

t I 

Sraddha.” Sraddhti is a Avell-known name of a mental attitudo and 
moans faith or belief, and it never means water Tho other four oblations 
of Soma, Kain, etc., hav'C somothing of water in them, and they may bo 
exjilained as Avater, but Sraddha, by no stretch of language, can be called 
water. Therefore, from this text of the Chhandogya Upaniijad, avo cannot 
deduce the conclusion that the soul of tho dead goes enveloped by AA'ater. 

Reply: To this objection, the Sutra replies in its second portion, 
that in tho first fire also, '''water" is the oblation, because the Avord 
Sraddha there must be interpreted as meaning ‘water.’ Why should it 
be so interpreted ? Because of its fitness, in connection Avifh questions 
and answers. The question is 'Knowest thou why water hi the fifth obla¬ 
tion is railed man V’ This shows that all the five oblations are of water. 
But in the first answer Sraddha is mentioned as an offering Con.sequently, 
Sraddha must bo taken there to mean trater, othei’Aviso the question and 
answer Avould not agree Avith each other. If the word Sraddha there did 
not mean water, then there Avould bo a conflict between the question and 
the ansAver. Water is connected Avith all tho fiv'c offerings here. If Srad¬ 
dha did not mean Avater, then Avator Avould be connected with four offer¬ 
ings only. Moreover, the other four offerings—Soma, Rain, Food and Seed— 
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aro described there to be the oiTocts of iiraddhl It is Sraddlia whicli 

becoming more and more dense, modifies itself into those four. Therefore, 

it must bo a substance belonging to the same category as tlicse four, 

for tho cause cannot be dillerent from its effect. And an effect is only 
a modification of tho cause. Therefore, it is reasonable to interpret Sra<l- 
dhft to mean water here, whoso effects are tho Soma (or tho Devaclianilc 

body), Rain (the astral body). Food (tho etherial body), and Soiid (the 

physical body). Hence Sraddha tfiere must bo interpreted as water. 
Moreover, in tfio Sruti “Sraddha indeed is water” (Taittirtya Saiidiitii, 
I., 6. 8. 1) this word is expressly used to denote wahu-. It cannot mean 
hero ‘belief or ‘faith,’ which is a function of tho mind, and whicli no 

one can take out of tho mind and offer as an oblation to fire. Hence it 
follows that tho soul goes surrounded by watei-s, when it departs from the 
body. 

Rut anotlicr objection is raised by the opponent. Tho text mentions or 
may bo interpreted to mention that tho waters go up and come down, 

but throughout the whole section there is no mention of the Jiva going 
surrounded by water. In fact, the word Jiva does not occur at all in that 
section of tho Chhiindogya Upanisad. It cannot, therefore, be deduced that 
tho Soul goes enveloped by waters. To this objection the next Sutra gives 
the reply. 


SIJTIM iir., 1 . ( 1 . 

II ^ n 1 ^ II 

A^rutatvat, on account of this not being stated by the scriptures ; 
because not proved. Iti, thus, so. Chet, if. na, not, no. 
fstadikarin^ni, in reference to those who perform sacrifices, &c. 
Pratitclj, on account of being seen in the Sruti, on account of being understood. 

G. If it be said, that the word Jiva is not mentioned at all 
in that section, Ave reply, it is not so, because the whole section is to 
be understood as referring to those who perform sacrifices and other 
good works.—297. 


COMMKNTARV 

Tho word ‘A^rutatvat’ moans because not proved. In that Chhandogya 
Upanisad, the going of tho performer of good works to Moon is mentioned, 
Tho performers are Souls and not Waters. In tho .Chhandogya Upanisjad 
(V., 10. 3 and 4) tho Pitvyana is thus described: 

uqearRrusiicgqP'cJ ii ^ ii 
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But they who living in a village practise (a life of) sacrifices, works of public utility 
and alms, they go to the smoke, from smoke to night, from night to the dark half of the 
moon, from the dark half of the moon to the six months when the sun goes to the south, 
but they do not reach the year. 

4. From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the moon. That is the sparkling Homa. Here I hey 
are eaten by the Devas, yes, the Devas eat them. 

From this wo uiider-staiid, tliat ttio porformors of sacrifices and so on, 
having reached tlie astral plane (Clmndralolra\ get tlio name of “Soiuariija.” 
This teclinical name “i^omaraja’’ is applied liero to the Soul. 'I'luit very 
word wo find used in connection witli the first ofFering (Cldiand()gya 
Upanisad, V., 4. 2). 

*151 ^fcl cI'"5T 113ir «*T3frf II ^ II 

2. On that altar the Devas (or Pranas represented by Agni, etc.) offer the Sr.addhd 
libation (consisting of water). From that oblation rises 8omaraja. 

Now, therefore, the same word being employ(!d in both ])l:ices, wo 
hold that the Soul, in tho moon piano, gets a body consisting of Sraddha, 
a body called Soma. Though tlie word Jiva is not expressly used in 
connection witli thoso oblations, yet body being tho abode of Jfva, and 
its nature being to be the abode of Jiva and Jiva only, tlie word body 

is sometimes used to denote the Soul. In other words, tlie connotation of the 

word body extends up to tho Soul. Hence tho “waters” only do not go, 
but the Jiva surrounded by waters goes up. 

Now another objection is raised. This celestial body wliich tlie Jiva 
assutnes in the heaven-world is called Somaraja, Refulgent nectar. The 
same text, Olihaiidogya Upanisad, (7, 10. 4), also mentions tliat this 

Somarilja, the sparkling nectar, is tiie drink of the Devas, and that tiie 
Devas eat this body. Sinca tho Devas oat tliis Somaraja body wo cannot 

say tliat it means tho Soul in his heavenly garb, for no one can eat tho Soul. 
To this objection the next Siitra gives tho reply. 


siTRA. rrr, 1. 7. 

^ m H I ^ II 

vflTfiH Bhaktam, metaphorical partial, ff Va, or. ’^srffJT'^esrr^T Anatmavit- 
tvat, on account of their not knowing the self. fT«fr TatliS, so. % Hi, because. 
5^5% Dar^ayati, (the scripture) shows. 

7. The Jiva called Somarflja is said to be tho food of tho Devas 
in a figurative sense only, because they do not know tho Self, for thus 
the Sruti declares.—298. 
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COMMI'ajTABY 

Tho word ‘Va’ or “or” has the force here of removing the doubt. 
The Jiva termed Somarajii is said to bo the food of the Devas, in a 
metaphorical sense only, and not literally. It is said to be the food, 
because it gives pleasurable enjoyment to the Devas. The* reason being, 
such souls are servants of the Devas. They are servants, because they 
do not know tho Self. The Sruti also declares that tliose wlio do not 
know the Self become servants of the Deva-’. In the Brhadaranyaka 
Upaniijad, (L, 4. 10) we find : 

H tJf 35;«T9pu«iiffi!ri wrugsjirint ugcna'l? ufeucltuff 

fi>=2?5 ^ i wrfur Ini'^u 

jflSWjt ^igqT»-%S?*flSf[W*fiRr jjiqf 5 \ 

»igs^ gs=?g^q^qi; 5^ql q^iqi^lur^sBi^ vrqRt q§g uegt^'ii 

fq4 Rt«t: II ?o II 

Verily in the beginning this was Brahman, that Brahman knew (its) Self only, 
saying, ‘I am Brahman.’ From it all this sprang. Thus, whatever Deva was awakened 
(so as to know Brahman), he indeed became that Brahman ; and the same with Rsis and 
men. The Rsi Vfimadeva saw and understood it, singing, T was Manu (moon), i was 
the sun.’ Therefore, now also he who thus knows that he is Brahman, becomes all this, 
and even tho Devas cannot prevent it, for he himself is their Self. 

Now if a man worships another deity, thinking the deity is one and he another, 

he does not know. He is like a beast for the Deeas. For verily, as many beasts nourish 

a man, thus does every man nourish the Devas. If only one beast is taken away, it is 

not pleasant; how much more when many are taken. Therefore, it is not pleasant to 
the Devas that men should know this. 

The sense is this. It is not possible to eat the soul as food ; tlioroforc, 
the soul becoming the food of tho Devas means that it is a source of 
enjoyment or satisfaction to tlie Devas ; and the word food is used in a 
figurative sense. In fact we find the use of the word food in this sense, 
in sentences like the following: “The Vai^yas are the food of the Kings, 
the cattle are the food for tho VaiSyas,” where tho word food is evidently 
used in a metaphorical sense, and means the source of enjoyment ; for the 
King derives the greatest part of his revenue from the VaiSyas (tlio great 
agricultural and mercantile class) ; while the source of the wealth of the 
VaiSyas is their cattle. 

If the word food, were to be taken in its literal sense, then all the 

rules about sacrifices like Jyoti§toma and the rest, would be useless. If 
the Devas were to oat the souls, that go to the lunar world, why would 
men then exert themselves to go there, and why would they perform 
sacrifices like Jyoti^toma and the rest by which they reach that world. 

55 
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Hence, the conclusion is that tho sml goes to the other world enveloped by 
permanent atoms, (in order to serve the Devas). 


Adhikarana II—Does the soul come back on earth with a 
portion of its Karmas or after totally exhausting all its 

Karmas f 

Visaya-. In the Chhftndogya Upani§ad (V., 10. 5), we find the following 
text after “But they who live in a village sacrificing, etc.,” which describes 
tlie method of return from the heaven-world, of those who go there by 
the Pitfyana path. 

»jwis« uffii II V II 

Having dwelt there, till their (good) works are consutnod, they return again that way 
as they came, to the ether, from the ether to air. Then the sacrificer, having become air, 
becomes smoke, having become smoke he becomes mist. 

VIlSl ^ SRW 

>511 ^ qt fasrqRf gq JTgfq || t || 

Having become mist, he becomes a cloud ; having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence 
the escape is beset with most difllculties. For whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them. 

Doubt ; Now arises the doubt ; Is tho soul returning from heaven 
accompanied by any remainder of its works or does it descend having 
exhausted all its Karma ? 

PUrvapaksa: It returns liaviiig fully enjoyed the fruits of its Karmas, 
and without any remainder. Tho words ‘Y4vat-sampatam’ in the above text 
show, that they do not return till all their works are consumed. 
Another text also shows tliat when the end of tho Karina is reached, then 
the soul returns from heaven. That text is of the BrhadSranyaka Upanisad 
(IV., 4. 6,). 

ll 5RR: jut) || aivqifd 

vftqiiq qqn 3'Wqqqivr'sqiq,TqqqT«?ti!ftsqiiutf5tvqiw 
•riH'iiR ’Riwq.nrl q sfqqqfrcr n 

And here there is this verse; “To whatever object a man’s own mind is attached, 
to that he goes strenuously together with his deed ; and having obtained the end (the 
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last results) of whatever deed he does here on earth, ho returns again from that world 
(which is the temporary reward of his deed) to this world of action. 

So much for the man who desires. But as to the man who does not desire, who, not 
desiring, freed from desires, or desires the Self only, his vital spirits do not depart 
elsewhere,—being Brahman, he goes to Brahman. 

Hero also the words 'Antamkannanal)’ show that all Karmas are 
exhausted, before the soul returns to eartli. Tlierefore, the descent of 
the soul is without any remainder. The word ‘Samp&ta’ means literally 
Karma, that which carries one to Svarga Loka, (‘Sampatante anene svar- 
galokam iti sampatah’). The word Anu^aya means that part of the Karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, (‘Anu^ete karteram phala-bhogfiya’). 
Hence it follows, that when the fruit of entire Karma has been enjoyed, 
there is no remainder which can follow the soul, and start a now series of 
experiences. 

Siddhdnta : The soul, in its descent from heaven, comes with a 
remainder of its Karmas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next Siitra. 

SUTRA in., 1. 8. 

II ^ I ? | ^ II 

IRt Kfta, of what is done, of the Karma. Atyaye, at the end, at the 
exhaustion. Anu^ayavftn, with a remainder of the (Karma). 

Dy^ta-smftibhyam, from Sruti and Smyti 

8. The soul returns on earth with a remainder of the Karmas, 
as is proved by the Smrti and Sruti texts.—299. 

COMMENTARY 

The fruits of Karmas, like sacrifices and the rest, which were per¬ 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul had assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth ; and the soul returns with the remainder 
of Karmas other than the good ones. The heaven-carrying Karmas called 
Sampfita (literally, heaven-soothing energy), are all exhausted in their 
entirety. But there are many good and bad deeds, besides the Samp&ta 
works, performed by the soul. Those Karmas are the Anu^aya or remain¬ 
der, with which the soul returns. This we find from the very text of the 
same Cbhfindogya Upani§ad in the next verse (V., 10. 7): 
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Those quickly falling souls, whose conduct has been good, will indeed attain some 
good birth, the birth of a Brjihraa^ia, or Ksatriya, or a Vaisya. But those quickly falling 
souls whose conduct has been evil, will indeed attain an evil birth, the birth (of a keeper) 
of a dog or of a hog, or a Chandila. 

The word ‘Raniantya-charana’ means works which are Ramaniya or 
good, that is to say, the remainder of works which is good. If the remain¬ 
der of the work is good, it is called ‘Ramaniya-charana.’ The word 
'AbhvyS^a’ moans the quick-comer and is derived from the root As’ with 
the affix ‘Kvip’ preceded by the proposition of ‘Abhi.’ The word ‘Ha’ 
moans indeed, ‘Yat’ moans when. The following Smrti text is also to 
the same effect : 

They enter into this world with the remainder of both their good and bad works 
in order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word ‘YSvat-sampatam’ does not mean the exhaustion of all 
Karmas, but the exhaustion of the heaven-mounting energy, the energy 
that took the soul to heaven, and which is exhausted in heaven-world by 
the enjoyment of unalloyed bliss. 

In the next Sutra the author shows the peculiar mode of descent of 
these souls. 


SCTRA in., 1. 9. 

II ^ I U ^ II 

W Yatha, as. Itam, gone, went. Anevam, not thus, by 

different steps. ^ Cha, and. 

9. The soul descends partly by the same path as it ascended 
and partly by a different path.—300. 

COMMKNTAHY 

Tlie soul, returning from the Chandra-world, with a remainder of 
its work, does so by the path it went but not wholly in that way, but by 
a different way also. The ascent takes place by the following stages : 
smoke, night, etc., as mentioned in the following verses of the Chhandogya 
Upani^ad, V., 10. 3 and 4. 

imi'<>«rra^ ii ^ ii 
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Bat they who living in a village practise (a life of) sacrihees, works of public 
utility, and alms, they go to the smoke, from smoko to night, from night to the dark 
half of the moon, from the dark half of the moon to the six months when the sun 

goes to south. But they do not reach the year. 

From the months they go to the world of the fathers, from the world of the 

fathers to the ether, from the ether to the moon. That is Bomrdja. Here they are 
eaten by the Devas, yes, the Devas eat them. 

Tho method of descent, given in the next verse, shows that it agrees 

to a certain extent with tho way of ascent, namely, so far as smoko and 

ether are concerned, for those two are common to both the ascending and 
de,scending paths. But on the descending line, there is no mention of tho 
night or the dark half of the moon and the rest. On tho other hand, there 
is the additional mention of the cloud, tho rain and tho rest. 'Ihis shows 
that tho journey on the descending path, is partly by the same road as the 
soul ascended, and partly by a different road. 


sCtra hi., 1. 10. 

^1^^ II ? n I ^ o II 

CharanSt, through conduct Iti, thus, so. Chet if- ^ Na, 
no, not Tat that OpalaksanSrlha, meant to imply, meant to 

connote, Iti, so, thus. Kar^najinife, (says, holds, thinks) 

Karsnfijini. 

10. If it bo objected, that the birth of the re-incar¬ 
nating soul is determined by its conduct, and not by the 
remainder of its unexhausted Karraas, we say it is not so, for 
according to Mrsijajini the word ‘Chara^ia' or ‘conduct’ 

is illustrative of Karmas not exhausted in the heaven- 

world.—301. 


COMMENTARY 

Objection : An objector says, it is not right to say that the soul 
gets a particular birth on account of the remainder of its unexhausted 
Karmas, when it falls from heaven. The words ‘Ramaniya-charana’ 
and ‘Kapflya-charapa,’ generally translated as ‘good conduct’ and ‘bad 
conduct,’ show that the birth is regulated by conduct and character, and 
not by unexhausted Karmas. The word ‘Oharapa’ (conduct) and 
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‘Anu^ya’ ‘unexhausted Karma or the remainder,’ are not synonymous. 
In fact, wo find the word Karma and Charana used in different senses. 
In Bfhadaranyaka Upani§ad, the re-birth is said to bo regulated by 
Kanna and Charana both, for the words used there arc ‘Yathakfiri’ (as one 
behaves). Tlierefore, Karma or act (special performance of ritualistic 
acts) and AchSra or conduct (observance of the general rules of good 

conduct) arc different things and have different significance and are 
differently employed in language. 

Though tho word ‘Anc^aya’ means the remainder of unexhausted 

Karmas and ‘Charana’ moans ‘conduct,’ yet it is not a serious objection 
to their denoting tho same thing. For the text about ‘Charana’ is 
illustrative of remainder of Karmas and tho word ‘Charana’ is used there 
in a larger sense than the ordinary. This is the opinion of tlie sage 
Kiir^n^jini. According to him, the word ‘Charana’ is used in the 

Chhfindogya Upani§ad {V., 10. 7\ as connoting by implication Karmas or 

ritualistic works. Because, it is a well known maxim of the Sastras, that 
Karmas or sacrificial works are tho causes of everything that wo see, 
including good conduct, etc. 


SUTRA ra., 1 . 11 . 



II ^ I n n II 


Anarthakyam, purposelessness, it is purposeless. Tti, thus, 
as. Chet, if. ^ Na, not ^ Tat, that, (conduct). ApeksatvSt, 

on account of tho dependence, because it depends on that 

11. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we reply, 
because the right to perform Karmas is dependent upon good 
conduct.—302. 


COMMENTARY 

An objector says : Character and conduct would not regulate re-birth, 
if the due performance of sacrificial works be the cause of all that 

happens to a man. To this, we reply, that the rules enjoining good 
conduct are not useless, because the right to perform sacrifices is itself 
dependent upon the possession of good conduct. A person devoid of good 
conduct is not entitled to perform those works. As says a Smyti 

“A person who does not perform his daily prayers, and is always impure, 
is unfit for all religious works.” This being so, religious works are 
fruitful in the case of that person only who possesses good conduct 
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Therefore, by the word conduct is to bo understood Karma here. Thus 
the opinion of K&rsnSjini is that the word ‘Charana’ of the text implies 
Karma. 


SUTKA III., 1. 12. 

^ 11 ^ I n ^ » II 

Sukyta, good or righte .us deeds. Diiskrte, and bad or un¬ 
righteous deeds, Eva, only, Iti, thus, g Tu, but. Bfidarih, (says 

or thinks) Bftdari. 

12. But Badari is of opinion that the plirases ‘Rama- 
ijtya-chara(ja’ and ‘Kaphya-charaija’ mean good and evil works 
only.—303. 


OOMMKXTAliY 

'Die word ‘but’ is employed in the Siitra in order to set aside the 
view of KSrsnSjini mentioned above. Badari is of opinion that by the 
word ‘Charana’ is meant here good and bad deeds In the phrases like 
‘Punyam karma iicliaruti,’ the verb Acliara takes for its object the word 
Karma. Therefore, the word ‘Charana,’ means Karma. When it is possible 
to give to a word its principal meaning, it is not desirable to interpret it in 
a figurative sense. The word Charanam, Anu§tlianam, and Karma are 
synonymous. Cood conduct is also a particular kind of Karma only. 

Note : Every holy work enjoined by the scripture is technically a Karma. Good 
conduct is also enjoined by scriptures, sometimes, by direct texts and sometimes by 
implication, and thus it may also be called Karma in the broader sense of the word. 

Though AchSra and Karma in this view are one, yet they are spoken 
of sometimes as different, on the maxim of “Kuru-Pandavas.” Though 
the Pfindavas were also Kurus yet in the phrase Kurus and PSn^avas 
the word Kuru is used in a narrower sense. The force of the word only 
in this Sutra is to indicate that this is the opinion of the author of the 
Sutras. The conclusion is that since by the word Charana is mentioned a 
particular kind of Karma, therefore, the soul descends with a remainder of 
its Karmas. 


Adhikarana III.—Do the evil-doers also go to the 
Chandra-loka f 

It was mentioned above that those who perform sacrifices and so 
on, go to the moon-world and descend from it with the remainder of their 
works. Now is discussed the question, whether the sinners, who do not 
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perform any holy works, also go to the Moon-world, and what is their method 
of ascent and descent ? In the IsSySsya Upanisad, verse 3, it is said : 

SIR ^ ^wrfffT: II srt: ii?ii 

There are the worlds of the Asuraa, covered with blind darkness. These who have 
destroyed their self go after death to those worlds. 

Doubt : Now arises tho doubt—^Do the sinners go to the Moon-world 
or do they go to tlie Yama-loka V 

Piirvapaksa : The Purvapaksin maintains that the evil-doers also go to 
the world of gladness. The author summarises their view in tho next 
Suti’a which is really a Purvapaksa SQtra. 


SUTKA m., 1. 13. 

^ II n II 

AnistSdikarinSin, of those who do nat perform sacrifices. 

Apt, also, Clia, and. Srutam, stated in the Sruti, declared by scripture. 

13. The scripture declares that the non-performer of sacrifices 
and so on, also go to the world of gladness.—304. 

COMMENTARY 

Objection : The scripture declares the ascent to tho world of 

gladness even of those persons who are non-performers of sacrifices and so 

on, just like those who perform these works. In the Kau§itaki Upani§ad 
(I., 2), it is declared that all go to the Chandra-loka. 

All who depart from this world (or this body) go to the Moon. 

Tho world all shows that it is a universal proposition, without any 
qualifications. Since all who die, must go to the world of gladness, it 

follows that the sinners also go there. This being so, the above text of the 
t^avSsya Upani§ad must be interpreted as a threat, in order to make men 
desist from evil deeds : for there is no such place like the land of the 

Asuras. 

If this be so, then what is the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death ? Both 
have the same fruit. To this we reply, there is a vast difference in their 
conditions. Tho sinners in the ' world of joy, do not experience any happi¬ 
ness (because they have not got tho vehicles to enjoy that world), they 
remain there in a state of swoon. 
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Siddhanta : Tho sinners do not go to the Moon-world, but to the world 
of punishment, as is sliown by tho next Sutra. 

sOtra III., 1. 14. 

II ^ n n»II 

Satiiyainaiio, in or after tlio punishment (of Yama) in hell, g but, 
further. ^g»J5 Auubhuya, having experienced. Itaresam, of tho others, 

(*.e., of those that do not perform sacrifices). Aroh^varoliau, ascent 

and descent coming to worldly existence and going to still netiier 

regions). Tat, of them, ufir Gati, (about tlieir) courses. Dar^anSt, 

owing to or from tlic Seripturo. 

14. But of the others (namely, sinners) the going is to the 
city of reform. Having suffered there, they come down on earth. 
Such is their ascent and descent. And this is the path described in 
the Scriptures—305. 


COMMENTARY 

The word ‘but’ indicates tho setting aside of tho Piirvapaksa. Of tho 
otliei’s wlio do not perform lioly works and the rest, going is to the city 
of Yama called yaihyamana. Tliere having suffered tlic punishment inflicted 
by Yama, they come back here again—sucli is tho nature of tlicir ascent 
and descent. How do you know this ? Because of tlie following text of tho 
Katha IJpani.s.ad, (f., 2. 6) : 

51 sfhmfu vrVD k uijfl s^.- 

h II t. II 

The way to the supreme Liberation does not appear to tho child deluded by tho 
illusion of \vc<alth and acting carelessly. He who thinks that this woi'ld only exists and 
not the other, falls again and again under my control. 

This shows that tho souls of sinners go to the world of Yama and are 
there punished by him. 

SUTRA iir. 1. 15. 

Wf^fl ^11 Vi II 

Sinaranti, tlioj'^ remember, declare in tho Smrtis. Cha, and. 

15. The Smi-tis also declare the same fate of the siuaer.s. 
-30G. 

COMMENTARY 

In the BhSgavata Purana it is thus mentioned. 

56 
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They are quickly carried to the abode of Yama, by the path of the sinners, on which 
they travel with great pains, constantly rising and falling, tired and swooning. 

In another verse it is said : 

All these sinners come under the control of Yama, O Lord. 

Sages thus declare that the sinners come under the jurisdiction of 
Yama. 

SITRA III., 1. 16. 

m w II 

Apt, also, moreover. tlH Sapta, the seven (the hells) 

16. Also according to tlie Smrti the Hells are seven.—307. 

n«5i i g ii 

^ Orf^rl bi=>ieb1^1 i fRraaqvnJiifvt ll 

Thus the Bhurata: “The temporary Hells are said to bo Baurava. Mahdraurava, Vanhi, 
VaitaranT and Kumbhip^ka; and the two eternal Hells are callel Darkness and the Blind 
ing Darkness. These are the seven chief hells in the ascending order of horriblcness. By 
regularly going through these only, ascent or descent takes place.” 

Thus seven Hells are declared in tlie Smrti to bo the place of 
punishment for the sinners. They go to those places and not to the land 
of Joy. The force of the word also in the Siitra is to include all those 
other Hells mentioned in tlie Bhagavata PurSna at the end of tho fifth 
Skandha, where twenty hells are described. 

If Yama has jurisdiction in Hell to punish all tho sinners, docs it 
not contradict the rule that all power belongs to tho Lord, and that He 
punishes and gives rewards ? Tlio answer to this objection is given in the 
next Sutra. 

, SLTOA m., 1. 17. 

II !l 

fisi Tatra, there 6n those hells). ^rRf Api, also, Tad, of those (the 
othei’s, the Jivas in hell) or of Him. sijr'nTTft, VySpSrat, on account of activity, 
guidance. Avirodhalj,* no contradiction. 

17. There is no cantradiction because His activity is present 
there also.—308. 

COMMENTARY 

The saying that the Lord is tho punisher is not contradicted by the 
fact that Yama and the rest are the actual inflicters of punishment. They 
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are guided by the command of the L.)rd, in the act of punishment. It is 
a well-known fact in the Puranas, that Yama and otliers punish the 
sinners, under the command of the Lord. 

An objector says : It may be possible for the sinners also to ascend 
to the world of Joy, after having expiated for their sins by sullcring 
punishment at the hands of Yama. This must be so, because the Kaust- 
taki IJpanisad uses the word all, when it says : “All wlio depart from 
this world go to the land of Joy.” This view is set aside by the next 
Sutra. 


si:tr\ lu., 1. 18. 

II ^ II 

ftsfl Vidya, of knowledge. Karmanoli, and of Kirma of action, g 

Tu, only, but, Iti, as, so. Prakrtatvat, on account of tlioso being 

the topics. 

18. But the sinners never go to the world of Joy, because 
the topic relating to the two paths in the Chhandogya Upani.sad 
is confined to men of knowledge and men of work and has no 
reference to sinners.—309. 


eOM-MEXTAKY 

The word ‘But’ sets aside the view propounded by the objector. 
The word ‘Not’ is to bo read into the Sutra from the preceding Sutra 
(III., 1 11). T!ie sinners never go to the world of Joy, because the two 
paths Devayana and Pilfyilna are trod by two sorts of men, and by none 
other. Men of knowledge go by the path of the Dovas to the world of 
the Oods, and men of work go by tlio path of the Fathers to the 
land of Joy. The ChhSndogya Upanisad (V., 10. 1) declares that men of 
knowledge go by the path of the Devas ; while V., 10. 3 declares that 
men who perform sacrifices go by the path of the Fathers. Thus the 
world of Joy which is reached by the path of the Fathers is meant only 
for those who living in a village practise a life of sacrifices, works of 
public utility and alms. It is not meant for those who do not perform 
sacrifices. This being so, the word 'AW in the Kausitaki Upani§ad (I., 2) 
must be interpreted in a restricted sense, namely, all those persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
can be produced in their case ; because, there is no fifth oblation possible 
in their case, and the fifth oblation is dependent on one’s going to the 
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Moon. Tliorofore, all must go to tho Moon, in order to got now embodiment. 
This objection is answered by tlie next Siitra. 

sCtua Tit., 1. 19. 

^ II ^ n I u II 

Na, not, no. Trtiye, in tho third. TathS, so, such, thus. 

Upalubdheh, it being perceived or seen to be. 

19. Tho fifth oblation i.s not necessary in tho ease 
of those who go to the third place, becau.se it is thus declared in the 
Scripture,s.—310. 


('O.MMF.STAEY 

Those who go to the “third” place, do not depend on the fiftli 
oblation for getting a new body. Wliy do we say so ? Because it is tlui.s 
perceived in the Scriptures. Tn the Chhftndogya Upanifj.id Pravahana 
-Taibali puts this question to Svetakctu : “Do you know wliy tliat world 
never becomes full ?” In answer to this question ho says (Chlifindogya, 

V., 10. 8.): “On neither of those two ways those smaller creatures (flies, 
worms, etc.) are continually returning of whom it may bo said live and 
die. Theirs is a third place. Therefore, that woidd never becomes full.” 
Those creatures who do not go either by the path of Dovayana or of 
Pitryfina, are the small creatures, who are classed as insects, mosquitoes, 
etc. They return by a different path, and tlioir return is very quick. 
About them it is said “live and die.” That is to say, these small creatures 
are continually being born and are dying. This constitutes tlie tliird 
place. Tho sinners are called small creatures because they iissume 

tho bodies of gnats, insects, etc. Their place is called tho “third” 

place, because it is neither the Brahma-loka, nor tho Dyu-loka. 
Therefore, those who are not entitled to go by tho path of the 

Devas to Brahma-loka, because they do not possess knoivlcdge, nor are 
entitled to go by the path of the Fathers, because they have not performed 
sacrificial works, are . tho pitiable creatures who are born as mosquitoes, 
gnats, etc. They constitute a third class. Hence the Heaven-world never 
becomes Ml, because these sinners never go there. Tho origination of 
their bodies is in the third plane, the Mth oblation is not necessary in 
their case. 

stItra in., 1. 20. 

f ^ ff ^ o (f 

Smaryate, is recorded, is said in the 8in:fti^. Api ch^ gnd, as 

yveU «8, moreover. Lobe, in the world, 
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20. The Sinrtis record that ia this world also the fifth oblatioa is 
not necessary in their case.—-311. 

COMMKKTAUY 

Tn tlio Smvtis there are accounts of some holy persons being born 
witliout the fifth oblation. Tlio getting of body by the fifth oblation is 
tlie usual course of nature. But holy men like Drona, etc, were born with¬ 
out a mother and Dh^stadyumna, etc*, witliout a fatlier. Tn tlieir case the 
number of oblations was incomiileto. It is possible that an embodiment 
may take place Avithout passing through the five oblations or stages men¬ 
tioned in the ClihSndogya. In other words, sexual generation is not a 
universal law of nature, for we see exceptions to it in the cases of lower 
creatures; and in the cases of some specially meritorious human beings 
like Drona, Dhrstadyumna. 


sfxnA III., 1. 21. 

\\\\ II 

Dar^anat, on account of direct perception, or being seen. Cha, 

and. 

21. And it is seen that beings originate independently of sexual 
union, and the Scriptures so describe it.—312. 

OOJtMKNTATlY 

In the Chhandogya Upanisad (VI., 3. 1), we find three origins mentioned 
with regard to all beings : 

ih^gfi(53i(iTRi it 

Of these beings verily there are three sources only (namely, the Fire, the Water and 
the Earth). All living beings are produced either from an egg, or are viviparous, or are 
produced by fission. 

Hero the hcatTborn and the plants are mentioned as originating 

Avithout sexual union, and so the fifth oblation is not absolutely necessary 
to procreate t|ie body. It thus follows that procreation by sexual union 

is possible in the case of those Jivas only Avho ascend to the world of Moon, 
and descend thereform to take up a human birth. But those whoso Karma 
is not such as to take them to the Moon-world, their re-birth takes place 
in lower organisms, Avithout the fifth oblation. In their case the re-birth 
may take place from mere Avater without the fifth oblation. In tho Scriptures 
wo do not find any prohibition to the contrary. 

But—says an objector—we do not find any mention in tho text quoted 
by you of beings orginating from heat. It only mentions three kinds of 
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reproduction, namely egg-born live-born, and born by fission. This objection 
is answered in the next yCitra. 

suTJtA in., 1. 22. 

II \ I n II 

Trtiya, tlie tliird. Jfl®? fSabda, term, or word ol sense. 
Avarodliah, description, including. SamAokajasya, of tluit which 

spring.s from heat, on account of tlie feeling of horror. 

22. The heat-bora is included in the third word (namely, 
Udbhijjam of tlie above text.)—313. 


COMMKiSTARY 

In tlie third word Udbliijjam is included the sweat-born or the heat-born 
also. Tlie word Udbhijjam literally means born by bursting through ; 
and it applies (to the plants, because tlioy buret through the earth, 
and to the heat-born also, for they burst through watei’). Thus the origin 
of both is similar, because both are born by bursting tlirough. Tlie 
difference between them consists only in tlie fact that the plants arc 
permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
differently cla.ssiticd. But if tlie method of reproduction bo taken as the 
basis of classification, then the plants and the heat-born may bo put in the 
same category, for both reiiroduce by fission. Thus the settled conclusion 
is that those who do not perform sacrifices and so on, do not go to the laud 
of Joy. 


Adhikarana. IV.—The soul on its descent from the Moon-world does 
not become identified %vith its temporary abode. 

It has been shown above that those who perform sacrifices and the rest, 
go to the world of Moon, and having dwelt there till their works are 
consumed, return to this earth with a remainder of the Karinas (Anu^aya); 
and accompanied by the permanent atoms (Bhuta siiksma). The method of 
this descent is given there (Chhandogya, V., 10. 5) thus : 

Having dwelt there, till their works are consumed, they return again that way as they 
came, to the ether ; from the ether to the air. Then the sacrificer, having become 
air, becomes smoke ; having become smoke, he becomes mist; having become mist, he 
becomes a cloud ; having become a cloud, he rains down. Then he is born as rice and 
corn, herbs and trees, sesamura and beans. From thence the escape is beset with most 
difficulties. For whoever the persons may be that oat the food, snd beget offspring, he 
henceforth becomes like unto them. 
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This passage sliows tliat on its descent, the soul becomes ether, 
air, etc. 

Doubt : Does this “becoming ether, etc,” mean becoming absolutely 
etlier, etc., or attaining similarity with it V 

Piirvapahm : The Piirvapaksin maintains that becoming ether, etc, 
means attaining identity Avith ether, etc. It does not mean merely getting 
similarity with it. If it meant similarity, then the passage would require 
to bo explained metaphorically, and by LaksanS. It is a maxim of inter¬ 
pretation that Laksana should bo avoided as far as possible. The result 
is that the soul, in its descent, does absolutely become identical with ether, 
air, etc. 

Siddhdnta : The soul does not become identically ether, etc., but 
becomes similar to them only, as is shown in the next Sutra. 

sn'R-v nr., 1. 23. 

II ^ I n II 

5f'l. 'I’at, with those, the other’s, Siibhrlvya, being similar, simi¬ 
larity, a similar state. Apattih, attaining, cnteriirg into, Upa- 

jratteh, there being a reason or possibility, it being reasonable or possible. 

23. The doscending soul enters into similarity of 
being with ether and so on ; since there is a reason for this. 
-314. 


COM.Mt?NTAI{X 

“Becoming other, etc.,” means getting similarity with these. Why 
do we say so ? There is a reason for it. 'I’he astral body (Somar^ja) 
assumed by the soul in the Chandra-loka was taken for the sake of enjoy¬ 
ing the pleasures of that world; that astral body (literally, the body of 
water) melts away like ice under the rays of the burning sun ; and when 
the Karma is exhausted, that body is evaporated by the fire of grief, at 
the prospect of impending fall ; and thus the soul becomes di.sembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoke and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, etc., for one abstance cannot become another. And if a soul did 
really become ether, etc., then there would be no possibility of descent 
for it. 
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Adhikarana FI —The soul does not stay long 
in ether up to rain. 

Doubt : Next arises the question ; Does the soul in its descent 
through ether down to rain, stay at each stage for a very long time, or 
passes through it quickly ? 

Purvapalcm: There being nothing to dofino tlio time of its stay, 
it remains indefinitely long at each stage. This Piirvapaksa is set aside by 
the next Sutra. 

SUTRA lit., 1. 24. 

II ^ I n II 

W Na, not. Atieliirena, very long after. Vi^esat, on account 

of special (inference), it being distinctly stated. 

2d. The soul docs not stay very Ion" in its stages through 
ether up to rain, on account of special statoincnt to that 
effect.—315 

COMMENTARY 

The descent of soul through other and the rest, is accomplished in a 
very short time, because there is a special inference to that effect In 
the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or grain 
or the like. And the special statement is made that the passing out of 
that state is beset with great difScultie-s. The exact words are : 

Then he is born as rice and corn, herbs and trees, sesamura and beans. From thence 
the escape is beset with most difficulties. 

The staying in rice and corn, etc., is for a comparatively long period ; 
from which wo infer that the soul’s stay in the preceding stages is short. 
The escape from the condition of rice, corn, etc, being specially stated 
to be difficult, it follows that the escape from the condition of ether up to 
rain is not so difficult and hence quick. 


Adhikarana VI.—Human soul is hut a co-tenant with 
plants and animals^ but does not become so. 

Vis/iya : After rain, the Hruti declares that the soul is born hero as 
rice and corn, herbs and trees, sesamum and beans. 

Doubt : Here arises the doubt—Are those souls descending with a 
remnant of their Karmas, themselves born as rice, corn, etc., or do they 
merely cling to those plants, etc. 

Piirvapaksa : The souls are born as rice, corn, etc., and do not merely 
cling to them. 
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Siddhdnta: The souls are not born as rice and corn, etc., literally, 
as is declared in the next Shtra. 

SO'I'RA III., 1. 25. 

lu 11 I ?y II 

Anya, by another soul, Adhi^thite, in what is occupied. 

Purvavat, like the previous, in the manner already explained. Abhi- 

l&pSt, on account of the scriptural statements. 

25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases of ether 
and so on,—316. 


COMMENTARY 

The souls merely cling to the bodies of plants, etc., and do not them¬ 
selves become these, because these plants, etc., have animating JIvas of 
their own. The souls are not born there, for the purpose of retributive 
enjoyment. Why do we say so ? Because the present statement is just 
like the previous one about the soul’s becoming ether and the rest. As 

the souls do not actually become ether and the rest, but arc merely in 
contact with them, and are in a state of perfect dormancy, without enjoy¬ 
ing pleasure and pain, so they are merely in contact with rice, corn, etc., 
without experiencing pleasure and pain. They are perfectly inactive in 

that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its Karmas, 

it uses a different phraseology, as in verse 7 of the Chhandogya, V., 10 : 

Those whose conduct has been good, will quickly attain some good birth, the birth 
of a Biihniapa, or a Ksatriya, or a Vaisya. But those whose conduct has been evil, will 
quickly attain an evil birth, the birth of a (keeper of a) dog, of a (keeper of a) hog, or a 
Chapd^la. 

Therefore, the souls descending from the Moon-world merely cling 
to rice, corn, etc., and are not literally born as such. 

SIJTRA III., 1. 20 

II 

'•IfiWi, Aiuddhain, impure,, hurtful, unholy. Tti, so, thus. Chet, if. 
*1 Na, no. SabdSt, on the ground of the Scripture, on account of the 

Word, 
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26. If it be said that 
we say it is not so, because 
317. 


every sacrificial act is unholy, 
the scripture declares it so.— 


COMSTENTARY 

Olyection : An objector says it is wrong to assert that the des¬ 
cending soul merely clings to the bodies of rice, corn, etc., which are 

themselves animated by other souls, and that they are not born there for 
the purpose of retributive enjoyment ; for there are no Karmas left to be 
enjoyed in the bodies of plants, etc. Some Karmas are loft, whose proper 

place of retributive enjoyment is the body of plants. All Karmas are 

of two sorts, namely, the sacrificial Karmas and non-sacrificial Karmas or 
conduct (Charana). The fruit of sacrificial Karmas is not fully exhausted in 
the Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. All such sacrifices require the killing 

of animals and cannot be said to be pure. For every killing is really 

a sin. The Scriptures declare “M4 hiiiisySt sarva bhiilSni,” let him not 
kill any animal. This declares a universal rule. The killing of animals 
in sacrifices, like “Agniijoiniya” is unholy. Such a sacrifice is thus a 
mixed Karma. Its holy portion takes the soul to tlie Heaven-world, and 
is exhausted there completely. Its sinful portion causes tho soul to be 
born as rice, corn, etc. As says Manu in XI1., 9 : 

The soul is born as a plant owing to tho sins committed by the body ; it becomes a 
bird or a beast for the sins of speech, and an outcastc for the mental sins. 

The soul is, therefore, actually born as rice, corn, etc., and is not a 
mere co-tenant with the Jivas of plants. 

Reply : Tlie objection thus raised is not valid. The sacrificial 

acts are not unholy, because the scriptures enjoin it The Veda 

declares ‘Agni§omiyam paSum Slabheta’, “Let him sacrifice an animal 
sacred to Agni-§omau.” Since tho Veda enjoins the killing of animals, it 
cannot bo unholy. For the right or wrong, holiness or unholiness of an 
action, is to bo learnt from the Veda alone. Therefore, those sacrifices 
which enjoin killing of animals must bo considered to be holy and 
cannot be considered unrighteous, because killing of animals in sacri¬ 
fices is enjoined by the Vedaa Let him not kill any animal is a general 
proposition, but to this there is the exception that animals may be killed 
in Yajnas like the Agni§omtya sacrifice. Hence every killing is not a sin. 
A general proposition and an exception have different scopes, settled by 
usage, and so there is no conflict between them. Hence it follows that 
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tho soul on its descent becomes rice, corn, etc., not to expiate for the sin^ of 
having killed animals in sacrifices for such killing is no sin; but it 
becomes rice, etc., in the sense of clinging to those plants and not really 
becoming plants. Tho soul is perfectly unconscious in these stages. 

What becomes of tlic soul after its clinging to the plants is next 
mentioned. 


suTUA in., 1. i7. 

II ^ M I II 

Ketaijsik, tlic sprinkler of the seed ; one who perfonns tho act of 
generating. qVr: Yogalj, conjunction with, vr*? Atha, first, or after. 

27. Then the soul unites with the being who performs the act 
of fertilisation.—318. 


COMMKNTARY 

After its passing through tho stage of contact with plants, the soul 
enters the body of a person who performs the act of generation. This is 
mentioned in tho same Upanigad (Chhandogya, V., 10. 6). In the same 
verse which mentions its becoming rice, corn, etc, it is said : 

^ ii t ii 

Having been in the mist, he enters the cloud ; having been in the cloud, he enters the 
rain (and falls down). Then he is born as rice or barley, herbs or trees, sesamum or 
beans, etc. Ii'rom this point there is constant (tantalising) rise and fall. For whoever 
eats the food and begets offspring (the .Tlva) is there in that food and that seed. 

Tho text literally says, for whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them This 
does not mean that the soul really takes the form of and becomes indentical 
with its procreator, for one thing cannot take the form of another thing. 
If it were to become literally the ‘Retas sik,” then there would be no 
possibilty of its getting another body. Therefore, it must be admitted 
that the soul merely clings to the body of the “Retas sik” and does not 
become that body. This being so, the soul clings to plants, etc., in the 
preceding stages of plant life also. For there is no reason why it should 
be anything else. 


sOtra in., 1. 28. 

#1: II ^ M I II 


^1%^* Yonel), (after entering) the mother. ^ariram, (obtaining) the 
gross body. 
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28. The soul next passes from the father into the mother and 

then obtains the gross body.—319. 

COMMENTARr 

The word ‘Yoneb’ is in the ablative case in the Sutra, but it must 
be construed in the accusative case here, and is governed by the participle 
“pravi^ya” understood here. The soul having loft the father’s body, and having 
entered the mother’s womb, obtains a physical incarnation, in order to 

experience the consequences of the remaining Karinas. The family into 
which it is to be born is regulated by the nature of this remainder, as 
mentioned in ChhSndogya, V., 10. 7: 

Of these those whose conduct here has been good will -quickly attain some good 
birth, the birth of a Brahmana, or a Ksatriya or a Vaisya. But those whose conduct hero 
has been evil will quickly attain an evil birth, the birth of a dog, or a hog, or a 
Chapdala. 

Thus it has been demonstrated that the soul becomes a plant, etc., in 
the same sense as it becomes other, etc. The whole object of teaching 
this law of reincarnation is, that the wise should realise that God alone is the 
highest bliss, and ought to be the sole object of quest; and that the soul 

should get disgusted with tliis world of sorrow and try to seek the eternal 

bliss of the Lord. 

Here, ends the first PMa of the third AdhySya. 



THIRD ADHYAYA 

Skcond Pa da 

gd 

q«=qi: I 

*tf%i: gsfig gi smg. it 

May that love (Bhakti) for the Supreme Ijord purify the world. He has the body of 
Supreme Bliss and in His Presence stand Wisdom and Dispassion with folded hands, 
obedient to His call ; and Occult powers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In this PSda is described Bhakti or intense love for God, which 
consists in a yearning to obtain the object of desire. The obj ct to be 
attained is Brahman, and in order to strengtlien the soul’s love towards Him, 
this PSda describes the various powers of the Lord, such as His being a 
creator of the dream-world, His various AvatSras and their unity with 
Him, His essential form. His Self, His being separate from the worshipper, 
yet being his inmost Self, and to be obtained by Bhakti alone, His 
illumining both the worlds. His being all bliss. His manifestation being 
according to the idea of the person worshipping. His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. When a person desires to cultivate love, 
he requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not. 

Therefore, in the beginning, the author describes the creation of the 
dream-world by the Lord. If any one else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true; and so far as dreams were concerned. He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 
creator only, then there cannot bo that intense Bhakti towards Him, 
which the worshipper wants to cultivate. Therefore, in order to show the 
glory of the Lord, it is described that He is the creator of the dream-world 
as well. 


Adhikararia I.—God creates the dream-world. 

Visaya : In the BfhadSranyaka Upani?ad (IV., 3. 9-12) we have the 
following: 
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«rr 5^?? \ wfff 

q<5ft2f>?«Trsi5==^ ST*! JJ^rraJTtsjr T<5frsHWI?f 
er»rr5Rwrai«fr*t2iT5i TfcnJt ^ sftwjr g^^efr 

»Tr!«w?R *tm 3^; ^43=*i^Rt 

II 4 II H ?I?I wr ^ sr *T^5Tq*l 4*11=1 4«l*ftni^ W: gi^lif SI ?imsi??T 

g?: iig?> W5=r«pfisi5=?a=i. g^: sig?! €5i^ ^ %?i5=crT: si^FrJi«r %4 ifcii: 

B ft =fi^f II ?» II ^5fr4iT II 4IT<t4»lfiw??*!TgR: 

gHisifiT=^i^?ftf% II gwKtsr gsftfrr ?»irFi'^ f«[4Jm?r; g^ '?=fir^g: ii uii flips’ 
f«rw jrqT^g^Tajflf^T i 6 ^«i%sger> g^ '4=Ri|‘<^4it ii K*. ii 

And there are two states for that person, the one here in this world, the other in 
the other world, and as a third an intermediate state, the state of sleep. When in that 
intermediate state, he sees both these states together, the one here in this world, and the 
other in the other world. Now whatever his admission to the other world may be, having 
gained that admission he sees both the evils and the blessings. 

And when he falls asleep, then after having taken away with him the material from 
the whole world, destroying and building it up again, he sleeps (dreams) by his own light. 
In that state the person is self-illuminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
forth (creates) chariots, horses and roads. There are no blessings there, no happiness, no 
joys, but he himself sends forth (creates) blessings, happiness and joys. There are no 
tanks there, no lakes, no rivers, but he himself sends forth (creates) tanks, lakes and 
rivers. He indeed is the maker. On this there are these verses : 

“After having subdued by sleep all that belongs to the body, he, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, he goes again to his place, 
the golden person, the lonely bird. 

“Guarding with the breath (Prfina life) the lower nest, the immortal one goes wher¬ 
ever he likes, the golden person, the lonely bird.” 

Doubt : Now arises the doubt whether this dream-creatioa of 

chariots, etc., is the work of the human soul or the creation of the Supreme 
Self? 

iHirvapaksa : The dream is the creation of the soul, for the 

saying of Prajfipati in the ChhSndogpa Upani§ad (VIII., 7. 1,) shows that 
the human soul also has the power of creating by mere will-force, and 
has its Sankalpa true, i e., has the power of realising all its wishes. 

Siddhdnta : The human soul is not the creator of the dream-world, 
as is shown by the following Sutra. 


SOTBA III., 2. 1. 

^ II ^ R I \ w 

4iFs5t Sandhye, in the intermediate (state or sphere\ g:ft: Sritil), the crea¬ 
tion. ’(re Aha, says (the Scripture), ft Hi, because. 
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1. Because the Scripture declares that in the dream-state also the 
creation is by the Lord—320. 


COMMENT AUY 

The word “Sandhya"’ moans dream, as wo find from the above 
passage, “and as a third an intermediate state, tlie state of sleep.” It is 
called “Sandhya” or the intermediate shite, because it is midway 
between waking and the deep sleep state ; between the “Jagrata” and 
the “Su§upti.” The creation of chariots, etc., is verily by the Lord and not 
by the human self. Why do wo say so ? Because the same text says “Sa¬ 
id karta,” “He indeed is tlie maker.” The sense is this, the Supreme 
Self creates chariots, etc., in the dream state, which exist so long as the 
dream lasts, and whicli are perceived not by all the Jivas, but by tlie 
person seeing the dream alone, and whicli are created as fruition of the 
minor works of the Jiva. In order to reward the soul for v^y minor 
Karmas, the Lord creates the dreams. Tlio Lord possesses mysterious 
powers, creates by the mere force of Ilis will aud so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to bo the work of the Lord : 
(Katha Up., IV., 4.) 

The wise, when he knows that that by which ho perceives all objects in sleep or in 
waking is the great Omnipresent Self, grieves no more. 

Tlie Jiva has also the power of creating by mere will-force, and is 
also “Satya-sankalpa,” but only in the state of Mukti, The Mukta Jiva 
creates the world there, but that is not a dream-world. The Mukta Jivas, 
like Masters, have divine creative power, but it has nothing to do with the 
dream-creation. 


sriRA nr, 2. 2. 

II ^ I H n II 

NirmStfiram, the maker. ^ Cha, and Eke, some. 
PutrSdayab, sons, etc. ^ Cha, and, 

2, Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sous and the 
rest.—321. 


COMMENTARY 

The followers of one SSkhS, namely the Kflthakas, state in their text 
that the Supreme Lord is alone the creator of all KSmas in the dream- 
state for the dreamers (Katha Up., V., 8.) 
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^ ftf& WHg: I 5l^^S[g=5q?r I 

9# ct 5 sin%^ ^15=^ I ttaltag; ii = n 

He the Highest Person, who is awake in us while wo are asleep, shaping one lovely 
sight after another. That indeed is the Bright, that is Brahman, that alone is called the 
Immortal. All words are contained in Him and no one goes beyond Him. This is that. 

The term Kama here denotes such things as sons and the like, 
which are olyects of desires, and does not denote mere desires. It is used 
in this sense in the previous passage also, such as, “Ask for all Kamas 
according to thy wish.” (Kafha Up., L, 25). And that the word Kama there 
means sons, etc,, we infer from Katha, I., 23, where we find these Kamas 
described as sons and grandsons, etc. Wo give these three verses in the 
original here: 

II II srfei ^ i Jiftiijr- 

5rf=?^^Pr ii ry ii 

5i55ik 1 f*Tr h»tt: w:*fr! 

i gnl^feraif)Ts ngsti’^j ii ^i( ii 

Death said ; Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose the wide abode of the earth, and live thyself 
as many harvests as thou desirest. 

If thou eanst think of any boon equal to that, choose wealth, and long life. Be king, 
Nachiketas, on the wide earth. I make thee enjoyer of all desires. 

Whatever desires are difficult to attain among mortals, ask for them according to 
thy wish these fair maidens with their chariots and musical instruments,—such are in¬ 
deed not to be obtained by men—bo waited on by them, whom I give to thee, but do not 
ask me about dying. 

lu the Gaupavana Sruti we find the following : 

gpft 5tr2r^ ii 

From this Ix»rd when He overpowers the soul through sleep is bom verily the son 
(seen in dream), from Him the brother, from Him the wife. 

In the next Sutra, the author mentions the material and the moans, with 
which the Lord creates the dream objects. 


sCtra III., 2. 3. 

1 ii ^ n n il 

HRPlTsi’l. Mayfimatram, produced from the will of Him and with impres¬ 
sions (stored in the mind of the soul). 3 Tu, but Kartsnyena, fully. 

Anabhivyakta-svarupatvat being destitute of tangible forms, 
o^ccupying space, not being fully manifested. 
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3. Afayil or tho will of tlio Lord is the only means through 
whicdi He creates dream-objects. (They are not made of objective 
matter ), because they are not perceptible to all persons, but are soon 
only by the dreamer.—3‘J2 

eOMVENTAKV 

The mysterious Mitya is tlie only material witli which tho dream 
objects are created. Th((y are not made of tho gross elements, nor are 
they created by Brahma, tho four-faced. Why do wo say so Becanso 
they do not become manifest, as olijects of perception, to everyone. Tims 
it is demonstrated that the dream creation is tho work of the Supreme 
Self. 


Adhiknrana II—The drenma arc ')wl all fahe. 

Next arises tlie ([U(>stion : .tre the cri'alions of dream all false or true V 
Tlie Pi'irrnpnl.sn maintains that the dream is altogether unreal, Ix'cause it 
is sublatod by tlie waking consciousness. On waking from dream one realises 
its unreality. This view is set aside by the next Sdtra. 

sfrnv nr., 2. 4. 

^ II ^ I I a II 

Huchakah, indicatory, suggestive, ^ Cha, and. f^ TTi, because 
Sruteh, fr.nn Sruti: Achaksate, say, alTirm. A Cha, ami. Tadvidali, 

those who know that. 

4. The dreiim creation is indicatory of good or evil, 
(hence it is not unreal). The scriptures also teach the dreams 
to bo indicatory, and the experts thereof also declare the same. 
—323 


. eOMMEXTAUV 

The dream creation is true. Tho objects seen in a dream are indicatory 
of good or bad luck, or of certain Mantras. The Scriptures teach this. 
Thus Chhiindogya, V. 2. S and 9 ; 

!f.ufh ^«tra II <= II *1^5% i 

Then having washed the Mantha vessel, which should be either of bell-metal or of 
wood, let him lie down behind the lire, on a skin or on a bare ground, silently and singly. 
If in his dreams he sees a woman, let him know this as an omen that his sacrifice has 
lieen successful. 


58 
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On this there is the following verse : “If in Kfimya sacrifices, ho sees a woman in 
his dreams, then let him know this bodes success—this vision shown him in a dream, 
this vision shown him in a dream.” 

Similarly, in the Kau^itakl Bralimana wo find the following ; 

fsij g ffj-ir ii 

If one sees in a dream, a black person with black teeth, then it borebodes that he 
will kill him. 

The word “Tadvid” or export means those who know how to interpret 
dreams, sucli as nphaspati and the rest. They declare that some dreams bode 
good, others evil. Such as dreaming that one is riding on an elephant 
bodes good: while if ho dreams tliat ho is riding on a donkey, it 
forebodes evil. 

Somelime.s one gets in dream ^lantras, as wo find from the following 
verse : 

*i*iT kv. \ 

a*JT ii 

As the liOrd Siva tanght Visvitmitra (Bndha Kau.sika) in dream the Mantra called 
Ritmaraksa, ho exactly wrote it out, in the morning, when he awoke from sleep. 

This shows that poems and Stotras can also bo obtained in dreams. 

Tliereforo the dream creation is as real as tlie waking state. 
Because the dream]] objects indicate ' future true objects; secondly becaus<! 
works of genius like poems, etc., arc found in dreams, and remedies for 
diseases are prescribed therein; and sometimes the exact object seen in 
dreams is seen afterwards in waking stiite. Such as tlic person wlio will 
kill one. 

The author now answers the objection based on the fact that because 
dream consciousness is sublatod by the waking consciousness, therefore all 
drejtras arc unreal. 


sfraA in,, 2. 5. 

11 \ I ^ I X II 

tR Para, of the Lord, of the highest. Abliidhyfinfit, by the will. 

3 Tu, only. fadftfR;. Tirohitam, is withdrawn or hidden. Tatali. from that 
(Lord), Hi, for. Asy.a, of this (Jiva). Handha-viparyayau, 

bondage and release. 

5. The dream consciousness is sublated by the will of the 
Supreme Lord alone, because from Him proceed the bondage and 
release of the Soul.—324 

COM.\IENTARY 

From the meditation or formative will of the Supreme Lord, proceeds 
the vanishin of the dream objects, like chario's, etc. The dream is not 
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unreal, like the illusion of silver in tho shell. This is so, because the 
Supreme Ijord is tho cause of the bondage 'and release of tho soul, as says 
the Bi'uti (Sveta^vatara., VI., 16) : 

II 

lie makes all, JIo knows all, the solt-caiisoil, the knower, the time of time (cleslroycr 
of time), who assumes qualities and knows everything, the m.aster of nature and of man, 
tho Lord of the three qualities, the cause of bondage, the existence and the liberation of 
tho world. 

Ho who can cause tho bondage and release of tho soul, can easily 
bring about tho dream and its withdrawal for tho soul. There is nothing 
wonderful in it. Therefore, it must be understood, tliat tho manifesta¬ 
tion and withdrawal of the dream-world is also from that Lord. Tho 

same idea is expressed in tho following verso of tho Iviirma ruraha : 

«ruf8d\ II 

It is He (the Lord) that makes the soul i)erccivc the dream creation, etc., and He it 
is who hides them from his view: for on His will, the bondage and release of this soul 
depend. 

Therefore, tho dream creation is real and is of the Lord. 

Adhikaraya III—'The state of wakefulness is also 
created by Brahman. 

Now tho author describes that the waking consciousness is also 

caused by the Lord and by no one else. In tho Katha Upanisad (IV., 4) wo 
read : 

UCfixT ftsUlcHW JIc^TT did 51 II V II 

The wise, when he knows that that by which ho perceives the state of the dreamless 
sleep (Susupti), and the dream state is the Great Omnipresent Self, grieves no more. 

Doubt: Hero arises the doubt: Is tho waking state of tho Jiva 
caused by tho Supreme Lord or not ? 

Purvapahta : The waking consciousness is not caused by the Lord, 

because we see it dependent on time and the rest. 

SiddMnta : Tho waking state is also caused by the Lord, as is 

shown in the next Sutra. 

sCtka hi., 2. 6. 

II ^ I H K II 

Deha-yog4t, from the connection with tho body, the waking state. 

Va, or. Ba^), (that withdrawing or hiding of the dream). Api, even,: 
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6. The waking consciousness also, which is found in connection 

with the body, is from the Lord.—325. 

COilMENTAUY 

The wakings consciousness, wliich is cxi)oncncod by tlio soul \vl)cn 
it is in connection with the body, is also from the Supreiiio Lord as is 
nicutionod in the above text of tlio Katha Upanisad, and wliich properly 
translated runs as follows : 

The wise, when he knows th.at that by which ho perceives all objects in sleep or 
in wakingr, is the (Jrcat Omnipresent Self, grieves no more. 

The time and tlio rest being inert, cannot produce anything. The 
word “Api” or “also” of the Sutra indicates that the states of conscious¬ 
ness known as deep sleep (Susupti) and swoon, (llurchehha) are also 
created by the Lord. For the texts repeatedly declare that to Him belong 
the all-creative potver. 


Adhikarana IV—The state of deep sleep is caused 
also hy Ood. 

Now is being considered the t]uestion, what is the place, abiding in 
which, (he soul experiences deep sleep ? The following are the Hruli texts 
relating to deep sleep (Susupti). One declares that deep sleep is felt when 
the soul is in the NSdis, the other, when the soul is in the pericardium, 
and the third when it is in Brahman. These three texts are given below. 
In the Chhandogya (VIII., 6. 3.) wo find : 

uwu: a u?T ^11^3 qicur 

ft ?Rt II ? II 

This being so, when this Jiva sleeps, being at prefect rest and all senses withdrawn 
(experieneing the joy of his essential nature) and dreams no dream, then he enters (into 
the Lord dwelling in) these vessels and there no evil one can touch him, because he is 
protected by the light of the liord. 

In the B^hadaranyaka Upanisad (II., 1, 19.) we road: 

'*r«t ?i?r i!|Ht qsT ^ fstqicstflacmfiT- 

enfw: gOftfit ^ g qm fUld ^t Ufltl'^t UflstlBU^t 

uRi II 11 

Next when he is in profound sleep, and knows nothing, there are the seventy-two 
thousand arteries ealled Hitd ; whieh from the heart spread through the body. Through 
them he moves forth, and rests in the surrounding body. And as a young man, or a great 
king or a great BiAhma^a, having reached the summit of happiness, might rest, so docs bo 
then rest. 
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Jn the same (IT., 1. 17.) we find : 

ri^lclT sflTT q^a5P5I^^?la't? JJ^cT n^: II K'S II 

.Vjittartatru said: When this man was thus asleep, then the intelligent iierson 
(J’nrusa). havinj; throui-h the intellif;enec of the senses (I’ranas) absorbed within himself 
all ititclli}?eii<'e, lies in the ether, which is in the hcarl. When he takes in fhcsi! dillerent 
kinds of intclli^enee, then it is said that the man sleeps. Then the breath is kept in, the 
mind is kept in. 

Tliere are niaiiy othof versos like tliesii. In llio above verse tlic word 
AkaSa ineans Jlrahinan. IVoin tlie tibove three It'.xls we lind, that the soul 
enjoys deep sleep when it is in Ihosi; three places, namely, in the Nadis 
(arteries), in I’uritat (periearditiin), or in llrahinan. 

Doubt : Neiw arisc's the doubt : Are these three abiding places of 
the soul to be taken distriltutively or collectively ? 

Pttrvapakm : The i’t'trvapaksia says ihey are to be taken distvibti- 
tively. For when tvords o! (aptal force are employc'd in a sentenw and 
there is no mutual dependence between tlu.'in, tliim the jiassages shotild be 
eonstrued as stating an option. In other words, Susui'ti is e.xiicrienced 
xvhen the soul is in any one of thosi! throe places. 

Siddlidnfa: iSu.supti is c.xijericnced by the soul abiding simultane¬ 
ously in all tliirse three places, as is shown in the ne.xt Hutra. 


suTiu III., 2. 7. 

313 II I H I 11 

d4-v?uiT; Tad-abhavah, the absence of that (the stalo of dreams or wake- 
fulne.s,s). KAdisu, in the Nadis. Tat, about it. Sruteli, from the 

scriptural statement. qqiRfvt Atmaui, in the self, or in the Lord. ^ Cha, and. 

7. The SuHupti, xvhicli is the {ibsouec of dream and 
waking consciousness, takes place in the Nadis, in the Self, 
and in the jicricardium collectively, because of the scriptural 
statement to that effect—320. 


COMMKNTAUY 

By the word “and” in the Sutra, pericardium is to bo included. 
“Tad-abliuval.i” means the absence of those two, namely, the absence of 
wakefulness and dream. In other words, “Tad-abhavah” means the 
“Susupti” or deep sleep. This deep sleep takes place collectively in the 
NAdis, pericardium and the Lord. Why do we say so ? Because in the 
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'■ sci'ipturcs all tlieso places arc ineutioiicd as the localities in wliich the soul 
enjoys deep sleep. If it was intended tliat tliey wore to bo taken 
alternatively or optionally, then there would be partial refutation of 
scriptural text. Wo lind Nfulis and rranas mentioned collectively in deep 
sleei). In tliciu the soul resides in deep sleep. In the KauAitaki Upauisad 
(IV., 19.) wo find that Prana also becomes united with the soul in deep 
sleep. 

3 

cug ga.- ^ 

FIfIcJtRf n^t: wsqffl: e 

fq^jRisfr umr qqrqqq fqstRrE^ft 

qic^!l ^ra')av:q II II 

.\iid Ajatasatni said to him : Where this person hero slept, where he was, whence 
he thus came back, is this: the arteiies of the heart called Ilila extend from the heart of 
the person towards the surrounding body. iSniall as a liair divided a thousand times, they 
stand full of a thin fluid of various colours, white, black, yellow, red. In these the person 
is when sleeping he secs no dream. 

Then he becomes one with that I’rttija alone. Then speech goes to him with all names, 
the eye with all forms, the car with all sounds, the mind with all thoughts. And when he 
awakes, then, as from a burning fire, sparks proceed in .all directions, thus from that self 
the Pranas (speech, etc.,) proceed, each towards its jdace, from the Pranas, the gods ; from 
the gods, the worlds. And as a razor might be fitted in a razor-ease, or as fire in a 
fire-place, even thus this conscious self enters the self of the body to the very hairs 
and the nails. 

Nor can wo liavc option on the strength of the maxim quoted by tlio 
Purvapaksiu, because tliat maxim applies where tw'o statements are of 
equal force (Tulyartha). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may servo the .same i)urposc equally, that an option is allowed. 
The case is here similar to llic statement “entering by tlie door, ho sleeps 
in the palace, on the couch.'’ Hero the three things—the door, the palace 
and the couch—arc to be taken jointly and no option can be allowed as 
regards them, for they do not serve the same purpose. Similarly, tlie soul 
enterus through the Nadis (whieli are like a door), into the palace called 
tlie pericardium, where Ilrahman is, and sleeps in tlie bosom of llraiiman, 
wliich may represent the coucli. Thus the Nfidis, pericardium, and Brahman, 
subserving different purpose.s, must bo taken collectively, and m>t 
separately. Therefore, Brahman alo .o is tlie direct place, rusting on which, 
the soul enjoys deep sleep. 

The “Puritat” or pericardium is the covering which surrounds the lotus 
of the heart. 
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sfiTii/V iir., 2. S. 

m II 'A I H I q II 

Atalj, hence. Praboillial.i, wakin(i;. Asinat, from liiin 'tlie 

Lord). 

S. Tlioi'oforn the waking of the soul is from that 
(Brahman) —2)27. 


r OMMKN'l' \RV 

nocanso Ihaliman alone is tlie iminodiato resting place of tiio sonl 
in deep sleep, the Nadis being mej’(>ly the gah'way to him ; therefore, in 
the Ohhandogya IJpanisad it is described that the sonl awakens from 
llrahman in deep sleep. There in VI., 9. 2. and in several Ivhandas fol¬ 
lowing it, it is rei)eatedly declared that the sonl awakens from Braliman 
called Sat, ‘’coming out from Sat they do not know that they have come 
out of tlie Sat.’' Had option bo('n allowed, it would have been mentione<l 
that tlie soul comes out from the Nadis, or from tlio pericardium, or from 
Braliman. If tln'ro were optional places, to which the soul might resort 
in deep sleep, the scripture would teach ns tliat it awakes sometimes from 
tlie Nadis, sometimes from tlie pericardium, and sometimes from the Self. 
For that reason also, the Self is the place of deep sleep. Wo give the ori¬ 
ginal passage of the Chhandogya below. 

vuJTTc’-fgisii W n«T- 

13^ M3Ii: ^ II ^ II sqmt 3f 

3r 3r 3^rft 3il2t 3r qciat m 31 utirh 3r im ii 

<?3lsftiu33rci:q%d? *13 ?ic3c!id^ ^ 33 uf U33I3: 

s’3r ft3T^ II V II 

As the bees, my c-hilJ, make honey by eollocting (ho juice of different Ireoa and 
bring together and mix them in one place. And is these juices have no discrimination, 
so that they might say T am the juice of that tree,’ ‘I am (he juice of that tree in the 
same manner, my child, all these creatures, when (hey get mi.xed in the 8at, do not 
know that they have got mixed in the Sat. 

Whatever these ereatures are here, whether a tiger or a lion or a wolf, or a boar, or a 
worm, or an insect, or a gnat, or a mosquito, that they become again and again. 

That highest God is the Esseneo and Ruler of all, the desired of all, and known 
through all the subtlest intellect. All this universe is controlled by Him, Ho pervades 
it all and is the God. This God is the destroyer of all and full of perfect qualities. 
Thou, O Svetaketn, .art not that God. 
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• l*lt'iiso sir, instruct me aiill more,’’ said the son. “Bo it so, my child,” replied the 
fill her. 

Till) fatlicr tilt'll K'Dits on to sivo otlier illnstrations, tlio hiivdon of wliicli 
!ill is to slio'v “yVtiit tv,Till nsi”—“thou that art not.” 


AJhlkarana V—The stnmr ‘person eonies haek fo fhe body 

on leaking. 

In till' ahovo it is stated tliat coming out of tlio Sat, tiu'y do not 
know that thi'y liavo come out of the Sat. 

Doubt : Now arises tho doubt : Does tlio same individuality which 
had ftono to sleep in IJrahman arise thcrofroiu when awatking or docs 
anotlier individuality arise after sleep ? 

Phrvriprihsn : The same individindity docs not arise in aw'skins!; 
from dcei) sleep. When a cui) of water is tlirown into a river and another 
cii])fiil is tiiken out of it, it cannot ho said tliiit the v/ater is identically the 
same. Similarly, when a pi'rson nn.'ri^^es in llrahman in deep sh'cp, it is 
impossible, that he should, on awakinfr, come back into the same bodv. 

Riihtliihila : The some ])('rsonality awakes in th(! sanu' body, which 
it l('ft, whc'ii it went into deep sh'op, as is shown in the next Sntra. 


sfriu nr., 2. ft. 

^ II ^ 1 H 1 ^ !l 

rs: Sah eva, that very pei’son who wi'iit to sh'cp. ^ Tu, but. Karma, 
activity, on account of his tinishim' the actum left nntinished. Anusmi'ti, 

on account of memory of identity. ^5? f;|,p Sruti. Vidhibhyah, 

from the commandments 


9. But tlio sniiio por.soii arises from 
of Iris complctiiif;: tlio work loft iiiilinisliod, 
rotainins; tho memory of liis identity, hecauKO 
the scriptures, and because of the injunctions 
-.328. 


sleep, because 
because of Iris 
of the texts of 
of tlio Sastras. 


COMMENTARY 

The word “but,” “Tu,” removes the doubt Tho same person who 
had ffono to sleep arises from it and no om.' else. The reason for it is 
four-fold. First, ho finishes tho ivoiic which ho had coinmonood before 
Roinf? to sleep. Tho word “Karina” of tho text moans ordinary worldly 
Avorks.' Secondly, he has memory, that is recollection, in the shape of 
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“I am the person who had gone to sleep and who have now awakened.” 
Thirdly, the express text ol the Ohhftndogya quoted above also shows the 
same. • (OhhSndogya, VI., 9. 3). 

“Whatever these creatures are here, whether a tiger or a lion, or a wolf or a boar, 
or a worm or an insect, or a gnat or a mosquito, that they become again and again.’’ 

This means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 
Fourthly, the scriptural injunctions like those of Byhadfiranyaka, I., 74. 15, 
declare that the man must worship the Self as his true state. This shows 
that he must try for release. If everyone who went to sleep got release, 
then these injunctions about Mok§a, would be useless. 

When a Jiva enters into Brahman, he enters like a jar full of salt water, 
with covered mouth, plunged into the Ganges. When he awakens from 

sleep, it is the same jar, taken out of the river with the same water in it 

In the same way the Jiva, covered by his desires, goes to sleep and for the 

time being puts oiF all sense activities and goes to the resting place, 

namely, the Supreme Brahman, and again comes out of it in order to get 
further experience. He does not become similar to Brahman, like the 
person who has obtained release. Thus we learn from this four-fold reason, 
that the same soul which liad gone to sleep, awakes again into the same 
body. 


Adhikarana VI—The state of swoon. 

Now we shall consider the state of swoon, which is similar to thait of 
deep sleep. 

Doubt : Does the Jiva fully attain to Brahman in swoon or partially 
attain to him ? 

Pkrvapdksa : Swoon being a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sdtra sets aside this 
view. 

sOtha.., hi., 2. 10. ; 

^ I H M» II' 

Mugdhe, in the swooning person or state, wi Arddha, halt 
Sampattiij, combination or attaining Brahman ; entering into Brahman., Bala- 
deva’s reading is Samprftptib. Part^e^ftt, on account of the remaining. 

10. In the swooning condition, the Jtva is in half 
combination with Br^man ; because the rule of the reihaii^der 
shows this.—329. , . • - 
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. COMMENTARY 

When a man is in a swoon, or in a stunned condition, he' is in half 
combination with Brahman, because of the rule of the remainder. In 

this condition Brahman is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Nor is there total want of 
attainment to Brahman, like the waking state, because the soul is uncon¬ 
scious of external objects. Thus by the rule of remainder, we conclude 

that there is half combination. Tliis we find described in the following 

verses of the YaiSba Purfina 

When [the soul,is at a distance from the ^npreme Lord in the heart (that is, whei| 
it is in the eyes), then it is in \raking consciousness ; when it is nearer to the Lord (that 
in the throat), then it is in the dream consciousness. But when it has entered into the 
Loud, it is in deep sleep. Therefore, these are the three states, thus described; But 
swoon is In intermediate state, in which there is hsdf combination with Brahman, because 
pn recovery, there is remembered the consciousness of pain. 

The objector says: The books describe only three states: waking, 
dreaming, and deep sleep. Where do you get this fourth state called 
“Mugdha” or swoon ? This is not a new state, but one of the above 
three. . , . , 

To this objection we reply, that this is a separate state altogether. It 
is not ,the waking state, because external objects are not perceived in tliis 
state through the senses. Nor is it the dreaming state, because the person.' 
is uDconsqious. Nor is it the - deep sleep state, because there is not that 
peaceful look of the face and want of movement of the limbs. Therefore,. 
L*it is a different state- altogether and is to be inferred by the rule bf.the 
ren^ainder. Moreover, it is a well-known state, recognized both l)y the 
physicians and by the w'orld. Thus the purport of the whole topic is 
that the Loi-d God Hari alone must be worshipped and served with devo¬ 
tion, for His glory is | such that he is the Maker of everything, even of 
the conditions of censciousnesa like waking, dreaming, and the rest. 


Adhiharana VII — Th^ Lord is one (hough manifesting . , 

, in various forms.' . ' - . 

Tu the preceding passage has b^n. shown the 'glory p{ 'the -Ijor<i^ 
as ‘ the controller and ordMner of everything. Now will . be. dpspr^ed, 
His that inconceivable nature, by which He does not'ahanddh Ttos 'unity 
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in hitnself though He appears manifold in many places. Though in the 
Sfitra, II., 3. 44, it was described that the powers of the Lord are mysteri¬ 
ous, yet in those Sutras, no reconciliation has been made of the paradoxi¬ 
cal statements that the Lord though one, appears simultaneously in many 
forms, which are apparently different from each other. That reconcilia¬ 
tion will now be made, by means of the doctrine of inconceivability. 

We have the following text showing that the Lord though One 
manifests as many : 

Though being One, He njanifests as many.—((iopAlo Pilrva Tapani). 

Doubt : Are the various forms of the Lord, found in diverse places, 
mutually different from each other or not ? 

Purvapaksa: The difference of locality presupposes the difference 
in the objects occupying that locality; for substances occupying different 
places cannot be identical; for the quality of being in different places 
separates them from each other. The above text is merely a general 
statement and does not mean that One Lord exists in different places. 
Therefore, the fact is that the gods are many, occupying different places 
and having different jurisdictions. Thus the gods being many, there can»- 
not be that one-pointed devotion to one God, which you have been' trying 
to establish. ’ ’ 

Siddhdnta j The God is one only, apd not many ^ wilir be shown 
in th^ next Sfitra. '• 

' 6UTHA In., 2. 11. 

H ^ n ^ I ^ I ^ jt (I ^' 

51 Na not Sthanatah, on account of place, Api, even. 

Parasya, of the Highest the Lord. suJjfsljp?. Ubhayalingam, having two-fold 
characteristics; not different on account of differences of locality. Sarva- 
tra, everywhere, ft Hi, because. 

11. (The essential nature) of the Supreme Lord, though 
(differentiated) by space, does not undergo any change of 
characteristics; because, (He simultaneously exists), everywhere. 
-330. ^ 


COMMENTAHV . . „ . 

“Qf the Supreme,” namely, of the Adorable Lord, there is not two¬ 
foldness of characteristics or change of nature, by the mere fact of^His 
being in two d^erent places. Though there' is' difference* 'of locality'thSwe 
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is, however, no difference in the substance occupying these localities. Be¬ 
cause His essential nature, through His inconecivable power, simultane¬ 
ously manifests itself in every place, as mentioned in the above Sruti: 
“Eko’pi san bahudhS yo’ vabhftt'.” 

The word “Sthfinfini” or localities are the centres (Aspada) where 
the Lord manifests His glory ; where are displayed His various sportive 
activities (LflftsX These sacred places are called also Saipvyoma (the Highest 
Ether or Vacuity). 

ITie devotees of the Lord are also of various'kinds (Bhavas). Such as 
some regard Him as their Master and themselves as His servants; others as 
their Beloved, and themselves His lovers, etc. 

In all these various localities (Samvyomas), and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one and 
the same. He undergoes no change. 

SUTRA in., 2. 12. 

^ II A I A I U II 

Na, noi Bhedat, on account of difference, on account of the state¬ 
ment of difference, kft Iti, as, so. Chet, if. «t Na, no Pratyekam, 

distinct, each (with reference to). Atad, the absence of that (*. e., differ¬ 

ence). ^'(5110. Vachanfit, on account of the statement. 

12. If it be said “This is not valid, because of the 

statement of difference,” we reply, “No. Because (with 

reference) to every statement (declaring difference), (there is 

ttlways) a counter-statement (in the scriptures) declaring non¬ 
difference.—331. 


COMMENTART 

The statement made in the preceding Sfftra, namely, that the Lord 
remains One, in all His manifestations, is not reasonable, says the 
objector. For in reality, these different manifestations are different entities, 
and cannot be called one. In fact, there is Bheda or difference in the 
Lord. 

. This objection is raised in the first part of the Sutra, and -is answered in 
the subsequent portion. With regard to every one of these manifestations, the 
texts take the precaution of saying, that the Lord is one. 

Thus in the B^hadfiranyaka Upanipd. (IL, 5. 19), we have the 
foUovnng: 

I, 6I6Tf5l: gw IFW wn % <£^$6 > W ^ 
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=^H5=eiTf5i ^ I i wr«ifHT wp 

Verily, Dadhyacb ^tharvana proclaimed this honey to the two Asrins, and a ]^i, 
seeing this said (;^ Veda, VI., 47. 18)., 

“An image of the Lord is in every one of the forms, (in which a Jtva, or soul is em¬ 
bodied, for every Jtva has the image of the Lord in it). That Image is for the sake of the 
seeing (and worshipping by that particular Jtva), The Lord (Indra=Almighty Ruler) 
appears multiform hrough His Energies (M4ySs). Therefore, it is right to say that 
these hundred and ten forms, called Haris are Hie, (The Hari or Logos of every system 
is a ray of Brahman).” 

This (Brahman) is verily these Haris (Logoi) ; this (Brahman) is the Ten (AvaUras, 
such as the Matsya, etc.) this (Brahman) is the Thousand (Avatdras, such as Visva, etc.), 
this the Many (such as Para, etc.), this the Endless (such as Ajita, etc.). This is the Brah¬ 
man, without cause and without effect ; besides whom there is nothing, and outside whom 
there is nothing. This iitman is Brahman, omnipresent and omniscient. This is the 
teaching of the Upanisads.” 

Thus the above text of the Bfhadfira^yaka Upani?ad shows that 
every form of the Lord abiding in different individuals is the supreme 
Brahman, full and entire, and not a portion of Him, for an Infinity can 
have no parts. 

SOTEA III., 2. 13. 

II ^ I X I U n 

Api, also. ^ Cha, and. Evam, thus. Eke, some. 

13, And also some teach thus (that the Lord is one though 
multiform).—332. 


COMMENTARY 

The words “and also” mean “moreover.” Thus in the Mftpdvkya 
Upani§ad (IV., 7), S. B. Vol. 1, p. 318, 2nd. ed. 

vfwd a gfsraa’clasu ii 

He who knows the Omkdra, as partlMs and yet full of infiity of parts, as the des¬ 
troyer of all false knowledge, and as blissful, he verily is a sage and no one else.” 

Thus these S&khins teach that the Lord is One partless wholes 
having infinity of parts, each one of which is a whole infinity. The word 
‘partless’ means devoid of differences in itself or in its parts. “Infinity 
of parts” means having innumerable parts, each one a complete infinity 
(Svftip^a)* It is thus written in the Matsya Purfhja : 

tSR *1 I 

II 

The Supreme Vifua is One only undoubtedly, though existing everywhere.' He has 
one form, though tfaroogh His Gllory, he. appears as many, like the Suo-; . i 
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The sense is this. As a prismatic crystal, though one only, appears 
to emit different colours, such as red, or blue, etc., to the eyes of the spec¬ 
tators when viewed from different angles; or as an actor on the stage, 
appears playing different parts in different acts of the Drama, but all the 
while he is one and the same, though expressing diverse emotions, appropriate 
to the part he is enacting for the time being; so the Lord Hari 
never abandons His essential unity of nature, though He appears as many, 
according to the different nature of the ideas (Bhfiva, or mental attitudes) 
of His devotees meditating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Vi§nu Tantra : 

U1TT=S35I: II 

As a prismatic crystal when looked at from different sides appears possessed of blue, 
yellow, etc., colours, so the Unchangeable I^ord gets (in the eyes of His devotees) different 
forms, according to the different kinds of their meditation. 

So also in the Bhagavata PurSna : 

am 

ii 

Hari, whose essential nature is unmanifest pure Intelligence, manifested Himself in 
a'form shining with radiant ornaments and holding diverse weapons. And as a divine 
magician capable of going to heaven, quickly changes his form in the very presence of his 
spectators, so that the very body of the Lord with four arras, etc., instantaneously assumed 
the form of the Dwarf (Vdmana), while (His Parents, Aditi and Kasyapa) were looking on. 
(In their very sight He changed into the Dwarf-form.) 

Thus that One Eeality, having Inconceivable Powers, and being 
the substrate of all contifadictory attributes,' simultaneously becomes mani¬ 
fold in Its manifestation. This gives rise to the notion of His possessing 
paradoxical qualities; and this instead of detracting from His greatness, 
strengthens the love of the devotees towards Him—the Lord of Mysterious 
Powers. Thus Bhakti towards the Lord increases by such contemplation 
over His contradictory attributes. 


Adhikarana VIII—The form of Erahman. 

Now the author establishes the point that the Lord has Atman for 
His body. [There is no body of the Lordl. If the body of the T^ord were 
separate . from the Self (Atman) of the Lord, then Atman being a subor¬ 
dinate member, ' the devotion towards it would also bp of a subordinate 
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kind and not a primary Bhakti. But this is not the case. For devotion is 
always felt (or rather experienced, as if it was drawn) towards the primary 
object [The attraction or Love which the soul feels for the beautiful 
form of the Lord is not an attraction towards something secondary but 
primary. It follows, therefore, that the form of the Lord, is the Self of the 
Lord, is the very Lord itself. It thus differs from other forms. As a 
rule, the form embodies the soul : but the form of the Lord is the very soul 
or self of the Lord : otherwise why such an attraction towards it ? J 

Visaya : Thus the Srutis declare : 

Salutation to that Krsija, the destroyer of pain, whose form is being. Intelligence 
and Bliss.—Qopdl Pftrva T^pant Up., I. 

, To Goriuda whose form is Being, Intelligence and Bliss.—Atharva Sirasa. . 

Doubt : Now arises the doubt : Has Brahman any form or not ? 

Purvapaksa : Brahman has a form : whiqh consists (of the fine 
matter of the planes of) Being, Intelligence and Bliss. The phrase Sachchi- 
dSnanda Rupa is a Bahuvrihi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore, Vi§nu has a form (Murti). 

SiddMnta : The Lord has no form distinct from His Self as is shown 
in the next Siltra. 

SUTRA HI., 2. 14. 

II ^ I ^ 1 I« II 

Arilpavat, destitute of form, Eva, indeed, ft Hi, because. 

Tat, of that, of that form. Pradhanatvlt, on account of being the 

chief (or .the supreme) thing and soul. 

14. Brahman has no (ordinary) form indeed, because the form 
itself is the principal (life).—333. 

cOmmestary 

Brahman has no Bffpa or form, Vigraha or shape. Hence He is 
called Arupavat—formless. The word “indeed” is used in order to 
refute the argument of the Purvapak§in. Why do we say so ? Because that 
Form itself is the Chief. (In ordinary cases, form is always mbordinate 
to the soul which it embodies. Bdt in the case of Brahman, the form itself 
is the Atman : there is no difference between the form and the self of 
Brahman. They are identical 1. The form possesses all the attributes 
of Brahman, namely, it is all-pervading (Vibhu), it is the knower 
(Jfiatfva),;;it is tbe inner self of all Jlvas, etc.. It is both the substance and 
the attribute. , • , 
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But it is a well-known fact, says an objector, that by meditating 
on Brahman, the supreme self and substance, the knowledge and 
bliss, there ceases to exist. Its opposite, namely, the Prakfti, which is 
essentially inert and painful—how is it then possible that with regard to 
such a Brahman, the author of the Sutras should predicate a Form ? (for all 
form is a limitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above). This objection is answered in the next Sfltra. 

SUTRA HI., 2. 15. 

II ^ R I ?!( II 

PrakSSavat, in the same way as in the sun consisting of light. 
^ Cha, and. This word removes the doubt above raised. Avaiyarthyfit, 

on account of the want of purposelessness, or of meaninglessness (of the form). 

15. And (the conception of a Form with regard to Brahman) 
is not meaningless, just as (the idea of a form with regard to the Sun 
which is) pure light.—334. 

COMMENT ART 

The word ‘and’ in the Sfltra is employed in order to remove the 
doubt raised above. The afl5x ‘Vat’ in PrakSfiavat, has the force of ‘Iva’ 
or ‘like unto’ ; and it is added to the word ‘Prakfl^a’ in the locative case. 
Namely, as in the case of the Sun, whose single form is 

pure light, there is conceived a form for the sake of meditation ; and as 
such conception with regard to the Sun is not purposeless, for it helps 
concentration of the mind; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form, to 
facilitate meditation on Him. For meditation is impossible without 
ascribing a form. The word Dhyana or meditation is always used in con¬ 
nection with some form. As in the sentence, “the wife, parted from her 
husband, meditates (Dhyflyati) on him (t. e., on his‘form pictured in her 
mind).” 

Nor must it be said, that this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His having a form. 

SUTRA ra., 2. 16. 

^ \ I H Mf II 

W[f Aha, (the ^ruti) declares. 'Sf Cha, and, however. Tanmfitram, 
only that much, or consisting of the essence of His Self. 

16. The §ruti declares, however, that the Form of the Supreme 
cousvata ol l\ve very eaaeuce ol E.\a Sell— 
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COMMENTARY 

The force of the word “Matru” ia Tanmitra is to denote exclusive¬ 
ness. Since the Scriptures declare this Form alone to bo the Supreme Self, 
hence this Form is a Real Entity, (and not an imagined thought-picture 
created by tlio mind of the devotee). In the same Atharva Siras, the Lord 
is tlius described : 

fstgM u 

( Meditate on) the Lord as having eyea like full-blown white lotus, a body of the 
(blue) colour of clouds, garments of lightning, with two arms, and adorned with the symbol 
of silence, and having a garland round his neck, which is made up of all the spheres of 
the heavenly orbs, -(txoprila Purva T5i)ani, p. 185 of the Ananddsrama series). 

Note : Vanamdld means a garland made of flowers, fruits and leaves all strung 
together. In the case of Visnu, the ViinamalS means all the globes strung together : 

Or it may mean a garland made of flowers of five colours, yellow, white, red, blue and 
black. In the case of Visnu, it means a garland made of five elements—earth, etc ; 

m-, 

si>fr ii 

111 the above, the attributes like “lotus-eyed,” etc., are shown to be 
the essential iiualitios of tlie Lord and the Lord and the Form are identical 
clearly, for this Form is called the Lord in tlie above. 

So also in the Padma PurSna wo road : 

In the Lord there is no distinction of Life and Form—(the Form itself is the Life). 

In everything else, the form ombodie.s tlie life, but in the case of the 
Ijord, tlie Form Itself is tlie Life manifest. In other words, the Delia (body) 
is verily the Dehin (the embodied)—the Body of the Lord is verily the 
Lord Himself. 

Sl)TKA. III., 2. 17. 

1 ^ I ^ n ^ II 

Dar^ayati, (the Scripture or Sruti) shows. ^ Cha, and. Atho, 
fully, completely. Api, also, Smaryate, the Smytis declare. 

17. Moreover, (the Scripture) also fully shows (this, and the 

Tradition also) declares it.—336. 

COMMENTxVKY 

In answer to the question, “How did GopSIa, the Supreme Self, who 

essentially is above all Prakfti, descend on this earth (and incarnate 

Himself in matter),” the Sruti goes on to describe the Form of this Supreme 

60 
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Self : and shows that the Supreme Self is identical witli His Form. The 
word GopSla is primarily applied to that Entity who is tlie Supremo 
Lord having the most beautiful face, hands, feet, etc., and with a body 
of the colour of the blue cloud. In the GopSla Piirva TSpani, the sages 
ask BrahmS the following question : “What is tlio form of the Lord, what 
is His sacred formula of worship, and what is the method of His worship, 
tell that to us who are anxious to know.” In reply to this question, 
BrahmS says : 

u^f5=et— 

II 

nWluitia^ 41a g?|Uo!aTf>4aa:i 

sfiTf^v4i3t5t^,i5^5iTafh i 

fviff gvA ii 

Krsna is dressed as a Gopa (a enw-herd, or a World-Saviour), has the colour of 
a cloud, is a youth and stands under the Tree of all Desires. (Ui this subject are the 
following verses : 

He who meditates, with his heart, on Krsna as described below is freed from 
re-births : 

He has eyes like full-blown white lotus, a body of the colour of clouds, garments 
of lightning, with two arms adorned with the symbol of silence (a particular position 
of fingers), a garland of heavenly orbs, the supreme Lord. He, surrounded by cows, cow¬ 
herds, and shepherdesses, under the heavenly Tree, adorned with divine ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind resonant 
with the music of the waves of the Kiver Killindi. 

Note : The cows are celestial orbs, the cowherds (male and female) are the Rulers 
of these solar and planetary systems. The River Kfilindi is the daughter of Time—or 
rather Time (Kdla) personified. 

The Smvlis also declare that the Self of the Lord and the Form of the 
Ijord are identical. Thus in the Brahma Saiiihita it is said : 

'Kg! |iV!II! I 

Krapa is the Supreme Lord, the Form of Being, Intelligence and Bliss, 

By these two Sutras (16 and 17) the mutual co-extensivoness is 
declared, i. c., the Form is verily the Life, and the Life is verily the 
Form, in the case of the Lord, Wiwr wif^g ftgf!, the Form is even 
the Self and the Self is even the form. 

Thus it is established that the Form is the Self. In inconceivable 
verities known only through the Eovolution, there can be no room for 
argument, and so it must not be doubted how the Form can be the 
Atman. It is one of the mysteries of Godhead, revealed by the i^ruti and 
must be believed so. 
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Therefore, Hiiakti or love for the Form of the Lord is not an inferior 
kind of Bhakti, but tiio highest Bhakti; for the Form of tlie Lord is the 
Lord itself. 

Though the Atman, Being, Knowledge and Bliss, logically excludes 
the idea of form, yet in matters transcendental, where the Revelation is 
our sole guide, we must believe that the Atman lias a form, which is 
identical with itself. That Form verily is to bo perceived by the heart 
alone when it is purified by love : just as the form of the music is 

perceived by the ear trained to appreciate musical notss. | Every music is 

supposed to have a form wliich is perceived through tlio trained ear.) 

If the Lord were formless, then tlie Sruti texts like “image 

of intelligence,” “imago of bliss,” etc., would become meaning¬ 

less, for those phrases employ the word “Ghana” which means form. 
Thus tlie Form of the Lord is not only all Intelligence and Bliss, it has 
the other attributes of being the all-pervading and the Inner Self of all. 
To have any other conception about this form would be wrong and based 
upon error. As it is said by the Lord to Narada in the Jloksa-dharma : 

^ ?[Tgnffe ii 

() NSrada ! Do not think so, “I see this Form because it is a form, (and everything 

that has a form is visible).” For (this Form is not like other forms, because) in a moment 

on my merely so willing, I can become invisible to thee. For I am the Lord and the 
Teacher of the world (by being the Inner Guide of all). That which thou seest Me as 
having all the ((ualities of all the beings, that is a M4yfi created by Me. Thou canst 
not know me thus. 


Adhikarmia IX—The ironhipped is different from the 

worshipper. 

Now the author establishes the difference between worshipper 
and the worshipped—between the Jiva and Brahman. For if the wor¬ 
shipper were identical with the woi’shipped, the result of the Advaita 
notion “I am That”—then there would arise no Bhaki (love), for no one 
entertains the notion that his own self is the fit object of adoration. 
[For Bhakti is really worship, and it is a feeling entertained to a being 
who is superior to one’s own solf.l 

Though the author has repeatedly established the proposition 
that the jiva is different from the Lord, yet he again reverts to that 
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topic, dealing with it from a different aspect, in order to enlighten those 
misguided souls, who tlirough the false teaching that the Jfva is a reflection 
of Brahman, are deluded into the idea that they are verily the Supreme 
Brahman, (and prayers and Pujas are useless for them). 

Vimya : Says a i^ruti : 

i 

As many images of the sun are seen in various vessels of water, so in this world 
the various seifs are to be considered as the reflection of the Supreme Self. 

Says another Sruti, Brahma Vindu Dpanisad : 

The Bhut-iitman is indeed One, existing in every being. It appears as one or as 
many, like the reflection of the moon in water. 

Doubt : Now arises the doubt. It has been demonstrated before 
that tho Supreme Self is an Imago of Bliss and Intelligence. Does that 
Supreme Self become Jiva under certain conditions, or is He always 
separate from the Jiva ? 

Fiirvapnksa ; Tho opponent urges that tlio Supreme Self itself 
becomes tho Jiva. For a Jiva is nothing but the rctlcction of the Supreme 
in the Nescience. A reflection is identical with the original, for it exists 
so long as the original source exists, and ceases to exist, when the 
source exists no longer. Therefore, it has been said : “If a person looks 
at a mirror in front of him, he sees his own face only therein, but it he 
turns away his eyes, he sees nothing.” Therefore, the Supreme Self, by its 
conjunction with Avidya (Nescience), has become Jiva. 

Siddhanta : This view is set aside by tlie next Sutra. The Jiva is 
not a reflection of Brahman. 

SCITR.i III., 2. 18. 

i ^ i h n c ii 

Atab eva, for this very reason. Cha, and. (Another reading 

has. *1 Na, not), snuir UpamS, similarity, or absolute identity. 
Suryak&divat, just as between the sun and its images. 

18. Therefore, the simile of the .sun and it.s reflection (hold.s 
good with regard to the Jiva and the Supreme Self as showing 
difference).—337. 

COMMENTARY 

Because the Jiva is separate from the Supreme Self, therefore, it is 
spoken of figuratively like the reflection of the sun. This is the meaning 
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of the Sutra, when tlio rcadinfj is instead of fftwr. For 

in two (?) substances which are identically one, there cannot exist 
the relationship of the reflector and the rcllcctod. For if the reflection 
wore identically the same as its source, then the shadow of the fire would 
also cause burning, the reflection of a sword would cut substances. 

But there is, however, no sucii identity, for the two arc different. 

The word ‘and’ in the Sutra includes other causes of differences 
also. 

Therefore, it follows that the Jiva is different from the Supreme Self. 


Adhikarana X—Jlva is not a reflection of God. 

Admitted that the .liva is different from the Supreme, on account of 
the above simile, but that very simile, however, shows that the Jiva is a 
reflection at least of the Intelligence. As the reflection of the sun in water 
is called Suryaka, so the reflection of the Supremo in the Avidya, is called 
Jiva. Where is the h.arra in it? 

This doubt, however, is also set aside by the next Sutra. 

sijTRA III., 2. 10. 

i ^ i i k ii 

Ambuvat, like in or of water, like the reflection of the sun in water. 
The affix. Vat, has the force of “like” and the word before it is citlier in the 
sixth or in the seventh case. Agrahanat, in the absence of perception, 

g Tu, but, has the sense of exclusion. Na, not. Tathatvam, tliat state, 

(?.e., that of equality). The simile docs not hold good. 

19. The Jiva is not a reflection of the Supreme, 
the sun reflected in water, because it is not so perceived.—338. 

OOMMKNTABY 

The similarity of the sun and water does not hold good here. The 
sun is at a distmice from the water, and so it is possible for its reflection 
to be in the water. But the Supreme Self is all-pervading, so no object 
can be at a distance from Him. So the similarity of the sun and water 
cannot hold good with regard to the Self and the Jiva. The sun is reflected 
in water, etc., because of its distance from water, etc., but there can be 
no such distance between the Supreme Self and any object So “reflection” 
in this connection is a meaningless term. 

Therefore, the Jiva cannot bo a reflection of the Supremo Self. The 
^ruti also says, “He is colourless, reflectiouless.”—(Pra6na Up., IV., 10.) 



478 


VEDANTA-StlTRAS. Ill ADHYAyA 


I Oovinda 


On the other hand, the Jiva is an intelligent entity like the Supreme 
Self. As says the Sruti : “He is the Hternal among the eternals, the con¬ 
scious among the conscious ones.”—(Katlia Up., V., 13). 

This refutes tlie illustration taken from the space and its reflection. 
The space has no rotlection, the so-called reflection of tlio sky seen in water 
is really caused by tlie rays of the sun, etc., in paiticular limited portions of 
the space. It is a wrong notion of the ignorant when they say they see 
the reflection of spac(“, otherwise one would also see tlie reflection of the 
directions, east, west, etc. Nor the sound and its eclio arc a proper illus¬ 
tration, for (*clio is not a reflection of sound, 'riiercfore, the Lord has no 
reflection. 

The next Sutra sliows the reconciliation of those Srutis, mentioning 
reflection. 


SOTUA III., 2. 20. 

\ \ \ 'i \ \\ 

Vfiddhi, increase, a higher degree. §;ra llrasa, decrease, a lower 
degree, Bhaktvam, participation, being admitted of the ditt’erence. 

AntarbhavSt, because of being included in that. The purport of tlie 
scriptures end with teaching only .so much. Ubhaya, towards both. 

Samanjasyat, because of the justness, appropilateness. 8^’!, Evam, 

thus. 

20. (The compari.soii is not appropriate in its primary sense, 
but in its secondary sense) of pai’ticipating in increase and decrease; 
because (the purport of the scripture) is fulfilled thereby, and thus both 
comparisons become appropriate.—339. 

COMMENTARY 

The above comparison of the sun and its reflection does not hold 
good primarily, but it is a good illustration in a secondary sense. Namely, 
as showing the increase of the one—the greatness of the one (i.e., the 
Lord); and the decrease of the other, i.e., the smallness of the other, i.e., 
the Jiva. 

This illustration is valid having regard to the particular nature of 
these. (The sun is great and so the Supreme Self is great, its reflection is 
small and so the Jiva is small. Taking the illustration in this light, 
it VvoVda good\. >N\vy do we say so? Because “ Autarb\vS.v&,t”—the sense 
of the scriptures is fully satisfied by this mode oi explanation—every- 
tWg contained, witbrn it. By explaining it thus, the roconoiliatioa ot 
both takes place; namely, the reconciliation between the illustration 
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and the object of illustration, the standard of comparison and the subject 

of comparison. 

The sense is this. In tlio preceding Sutra, tlie comparison of tlie 
sun and its reflection was sot aside as inappropriate' in iis ordinary sense, 
but that comparison was taken to be good in its secondary sense, namely, 
having regard to tlie attributes found in the sun and its reflection. 

Looking to the attributes of these two, the illustration holds good. It 
is to be understood in this way. The sun participates in increase, 
it is a largo luminary, untouched by the limitations of water, etc., 

in whicli it is reflected. It is independent, and unvarying. Its reflections, 

the smaller suns (Suryakas), participate in decrease (tliey increase or decrease 
according to the size of the surface on which the reflection is made). Tliey 
are limited by the conditions of the reflecting surfaces like water, 
etc., are not independent and unvarying like the sun, but vary according 
to the variations of the reflecting surfaces. Thus the Supreme Self 

is all-pervading, untouched by the attributes of Matter (Prakrti); and 
is independent. The divas, which are his Anitas (parts) are not all- 
pervading but atomic, are joined with the attributes of Prakrti (are 

affected by the material environment in which they exist), and ai’e not 
independent Thus the comparison holds good showing the difference of 
the diva from the Lord, the subordination of the former to the latter; and 
similarity also between them, inasmuch as both are conscious. The illus¬ 
tration is not good, if it is taken in the sense that the diva is identical with 
Brahman, as the reflection is identical with its source. Therefori', the Paingi 
tJrufi says tliat the diva is a reflection, but without any Upadhi. 

sffcrrsrR) i 

The reflection is of two sorts, limited by Upadhi and not so limited. The ,Tiva is a 
reflection of the Lord, but not in any Upadhi: as the rainbow is a reflection of the Sun 
but not in any Upadhi (like the Avatcr, etc.). 

Note : The UpSdhi-limited reflections are such as tliose in water, or in a 
mirror, etc. 


.SliTRA HI., 2. 21 

^ IH m 

Dai4anfit, because it is seen (in the world). ^ Cha, and, 

21. Moreover, it is thus seen (iu the world, that com- 

parisons are sometimes taken in their secondary sense). 

-340. 
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COMMENTABT 

In similes like “Devadatta is a lion,” wo find that the worldly usage 
also is in favour of taking this comparisons to bo good only so far as 
relevant. (Dovadatbi is a lion, is good only so far as the similarity between 
the courage of both is concerned. It should not bo strained further to 
indicate that Devadatta has got claws like a lion, etc.). 

Tliorefore, the scriptural texts of comparison between the Lord and 
tlie Jiva should be explained in this figurative sense, and not literally. 


Adhiharana XI—The Noti Neti ieM explained. 

An objector says : It is not rigid to assert tliat tlio Jiva is a separate 
conscious entity like the Supreme Self, but it is merely a reflection of 
Brahman, and not a substancts by itself. In tin* Brhadaranyaka Upanisad, 
in chapter IF., 8. 1, beginning with it “there are two forms of Brahman, etc., 
th(i existence of everything other than Brahman is expressly denii'd. 
That text is as follows. 

There are two forms of Brahman, the material and the immaterial, the mortal and 
the immortal, the solid and the fluid, Sat (being) and Tya (that) (/>.. Sat-lya, true.) 

4 

Then the Sruti divides all the five elements and their products into two 
groups—material and immaterial, (gross and fine). It declai-os all tlnise to 
be the form of Brahman, and then goes on to declare: 

And what is the form of that Person ? Like a saffron-coloured raiment, like yellow 
wool, like cochineal, like the flame of fire, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sudden lightning. 

The Bruti having thus described that Person as having the colour of 
a saffron raiment, etc., goes on to state : 

Now follows the teaching—Neti, Neti ; not so, not so. For there is not any thing else 
higher than this “Neti—Not so.” Then comes the Name, Satyasya Satyam, the True of 
the True; the senses being the true, and he (the Brahman) the True of them. 

The sense of the above is this. The Sruti refei’s to the whole world 
as material and immaterial, subtle and gross, and having described it as 
such, states that the highest good is not to bo obtained by a knowledge of 
this world, and therefore it gives next the teaching—^Ncti, Neti, not so, not 
so. The thing taught by Neti, Neti, not so, not so, must be understood to 
mean Brahman alone. This text denies the existence of all objects, 
whether they fall under the category of thoughts and things, or matter and 
mind. [It declares that the only existence is Brahman; everything else 
is Neti, Neti, not so, not so]. The Sruti itself declares, what is the meaning 
of the teaching Neti, Neti—it says there is verily nothing else other than this 
Brahman. But may not the word “Neti, not so” be taken to deny the 
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existence of Hniliman also, as it denies tlie existence of the world : may it 
not teacli pure Nihilism ? Not so. For tlie Srnti teaches that there exists 
an entity other tlian all visil)le worldly objects, higher tlian all ; the end 
of all illusions, the pure Being, tlie Braliman. 'I'lierefore, ‘not so’ teaches 
that there exists no other object tlian Braliman ; and conseciuontly there 
do not exist srparale entities like your divas (souls) ; but that the Jiva is 
nothing other than the reflection id' Brahman in AvidyS. Your statement 
that there are two Atmans—lower (the Jtva), and the Higher (the Lord) ; 
that they are different, because the one is all-pervading, and the other is 
atomic, I'tc.; is incorn>ct. All this ajiparent difference can be explained on 
the analogy of sjiace in a jar and space outside it : th(> atomicity, etc., of 
the diva are apparent only ; and not sufficient to establish the diircrence 
between diva and Brahman. 

SHchllidnla : To this Fifrvapaksa, the next Sutra gives an answer. 

Xiili’ : P’or clearness of understanding the whole text of the Brhadiranyaka 
Upanisad (TI., 1 to 0) is given below ; 

^ ctf II ? II jj?- 

gut Ity W: II y 11 

3iaraJt?5?;Tc»T5rwi?t yuF*Tf?r&ufff«ru^crffffte^u^?f gu yy ^^ft 

gutliu <g: II V11 3r«fi^u yu??fwusi^u'vy 

yayugjfgi^y^gt qtu 3[fg%g?5^gu?2i ^g; ii v ii ug2i %ugq i5;y q«tT- 

gcKsnt uigt^ryiytiyiftsfi q^s^utyt q»iuFq^5fyi aqu^fis gfflyi%y fui 

q yy usmiu ^Rr ^Rr g®uggift;Rr^cq«rvq<q?cqqqTg^q‘<^gvq gqgfqfJrRr 

ypnWq ^i^giigcii ^ ii »5tf>^*rT^yrg:ii v ii ? n 

There ate two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the fluid, Sat (being) and Tya (that), (i.e., Sat-tya, true). 

Everything except air and sky is material, is mortal, is solid, is definite. The essence 
of that which is material, which is mortal, which is solid, which is definite is the sun 
that shines, for ho is the essence of 8at (the definite). 

But air and sky are immaterial, are immortal, arc fluid, are indefinite. The essence 
of that which is immaterial, which is immortal, which is fluid, which is indefinite is the 
person in the disk of the snn, for he is the essence of Tyad (the indefinite). So far with 
regard to the Devas. 

Now with regard to the body. Everything except the breath and the ether within 
the body is material, is mortal, is solid, is definite. The essence of that which is material, 
which is mortal, which is solid, which is definite is .the Eye, for it is the essence of Sat 
(the definite). 

But breath and the ether within the body are immaterial, are immortal, are fluid, are 
indefinite. The essence of that which is immaterial, which is the person in the right eye, 
for he is the essence of Tyad (the indefinite). 
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And what is the appearance of that person ? Like a saft'ron-coloured raiment, like 
white wool, like cochineal, like the Hame of lire, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sudden lightning. 

Next follows the teaching (of Brahman) by Xo, no 1 (Xoti, Xcti) for there is nothing 
else higher than this (if one says) ; ‘It is not so ! Then comes the name ‘the True of the 
True,’ the senses (the Jivas) being the True, and He (the Brahman) the True of them. 

SUTRA III., 2. 22. 

^ ^ ii ^ i i ii 

flfft Praki;tn, previously stated, the same. Ktavattvain, so-much- 

noss, or the limitation of power (to the ('xtent spoken of at first), Hi, hecausis 
Pratisedliati, denies. tfcT: Tatah, than, tliat. Hraviti, declares. ’I 

Cha, and. »15is Jlhuyali, more. 

22. (The Sruti, Ncti Neti) denies tlie previously mentioned 
liinitiition (only with ri'gard to Bmhnuui), for it deelares (Ifiin to he) 
more than that.—1341. 


eoMMKNTARV 

This Sruti (Ni'ti, Neti) does not teach that Brahman alone exists, and 

nothing else exists tlian it ; ami tliat It is without any attributes and 

qualities. It only denies the so-muehness of Brahman, as was described 

in the preceding verses. It says that the material and immaterial is not 
the whole of Brahman. It is something more than that. It does not di'iiy 
the existence of those forms mentioned in the previous verse.-^, but it says 
“do not fall into th.e error of thinking that Brahman is so inurli only 
Neti, Neti—it is not so much only, it is not so much only.” For after 
the negation of Ni'ti, Neti (wdiicli might have been liable to the nihilistic 
interpretation of the Advaitins, had there been no further statement), the 
Bruti goes on to describe in positive terms, the further attributes of this 
Brahman—His name being the True of the true. |This phrase “tin' 
True among the true ones”—not only sets aside the niliili.stic theory, but 
the Advaita also—for it asserts the existence of other true ones—real 
entities, than Brahman. R’lie Jivas are not unreal shadows but true : 
Brahman being the Tnie.\ 

The sense of the above teaching is tliis. 'I’he Sruti at first enumerates 
all forms of Brahman, such as the material and the immaterial, etc. But 
since Brahman is limitless in His Form, it declares Neti, Neti, He is not so 
much only. He is not so much only. The word Iti (Na+Iti=Neti, 
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inefins here “cikI'’—N eti means “this is not tlie end." The Neti is, therefore, 
equal to Iti+\a, “end not"—tlie previously mentioned forms are not the 
end or limit of Brahman. For lie is more than tliem—llis name is True, 
lie is the True of tlic true. Tlie text itself clearly says so much : 


a 'si3?HT5; Jrf3, 

m JJIJW ii 

It is not so that this is the end. There is a Higher Form than this. Its name is ‘the 
True of the true.’ 

Moreover, it must not he said that higher than tliese matmial and immaterial 
forms is the Form of Brahman called tlie 'I’riie, etc, and that is the end. For 
it is not thus—Neti. 'Plie “True ol the true ’ is no doubt higher than all 
Murfa and Ainurta forms, hut even that is not the limit to the forms of 
Brahman. These are merely illustrative. The proper thing to say is that llis 
Forms are illimitable and infinite. .\s an illustration, the text gives one of 
these Higher Forms and Names, by saying, “His name is the True of the true." 
The name hero declares the form of Brahman, 'flie first Satyam means 
the .syn/.s, the •lira.'i ; the Pranas always accompany the divas ; and so Batya 
which means Prana, is a name of .liva. 'J'he Sruti, hence, e.\plains the 
lihrasc Batyasya Satyam, by stfuiT 3 HSfq; l “TIu' Pranas are the 

True, and He is the 'rrue of them.’’ Tlii' word Prana is used for Pranin— 
the life foi' the living seif. The word Itupa in (he abovi* verse (II., 3, (i) 
means attributes. This text establishes Brahman to be material (Prakrta), 
as well as immaterial (.Vpiaki'tii), and possessing infinite number of 
attributes. It docs not deny the existence of every substance other than 
Brahman (for that is not the purport of this text). All forms whether 
^Luti’a or .\iuutra, material or immaterial, are PiTikvtic. The forms shown 
in the illustrations of saflron-colourcd raiment, like yellow wool, like 
cochineal, etc., are to be understood as non-Praki;tic—not consisting of 
Prakrtic matter (Brahman's forms are thus of both Prakatic and 
uon-l*rdkrtic matter, and yet there arc forms above them all—Neti, Neti— 
for this is not all, this is not all). 

'I'he Jivas are called in the above Sruti Pn\nas : and are also 
designated Satyam, the True. The divas are called Tme, because tlioy do 
not, like the elements, etlicr, etc., undergo modifications causing an 
alteration in their essential nature. In tliis respect they are similar to 
Brahman ; and so both the divas and Brahman arc called Truo. But 
Brahman is the True of tiie Truo, because the Jivas undergo, in accordance 
with their Karmas, contractions and expansions of intelligence, but there 
is no such modification in Brahman. 

Tlierefore, the diva is an eternal conscious entity (subject to contraction 
and expansion of intelligence, according to his deeds). The Supreme Self 
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is a mine of infinite auspicious qualities, (and liable to no modifications 
wliatever). Tlius love (Bhakti) lor Bralinian becomes still more natural 
when we contemplate on the greatness of liis attributes, and the insigni- 
licance of tlio Jiva. 

Nor does this Brhadaranyaka Sruti deny form to Brahman. For if 
that was what tlic 8ruti intended to teach, tlien it would not liave biugiit 
the transcendental forms of Braliman as in IT., 3. 6 (lie is of tlie colour of a 
.safh'on-colourcd raiment, a yellow fine wool, etc.) ; and then deliberately 
demolish this teaching by saying “Bn-liman has no form."J|.For no one 
in his right senses would say at fii'st “Brahman has such and such form” 
and then say “lie has no form—all that f said before is wrong.” iiloreovor, 
the author of the Siitra also would have employed different words, had that 
been teaching of the iSruti. For, then instead of saying Etavattra—“the 
Sruti denies so-muclmess only”—he would have said “Etad Rupam 
Prati§edhati”—“the Sruti denies this form of Brahman.” I'he ivording of 
the Sutra, therefore, also shows that the interpretation of the Sruti above 
given is the right one and consistent throughout, and more reasonable. 


Ailhikarn na XII—The Form of the Lori. 

The author now establishes that Brahman is the Inner Self of all. 
For if He were as easily attainable as the external objects like the jars, pots, 
etc., theie would be no love for Him. 

Vtsaya : In the Sruti Already mentioned previously, • Brahman is des¬ 
cribed as having Being, Intelligence and Bliss for His form (Sachchidfidand- 
rupHya, etc.) 

Doubt : Now arises the doubt; Has the Supreme Self an external 
form capable of being perceived through the senses, or is it an Inner Form, 
not to be apprehended by the senses ? 

PurvapaJesa :l.The form is an external one, because men, angels and 
demon, see the form. 

Siddhdnta : The form is not external as is shown in the next 
Sfitra : 


sn'EA iij., 2. 23. 

^ 11 ^ I ^ I ?? II 

sa. Tat, that. Avyaktam, non-manifest, the Inner. '*nf Aha. says, 

(the scripture), ft Hi, for. 
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23. The form of Brahman is unmanifest, for the scripture declares 
it so.—342. 

COMMKNTAUY 

The Jtrahman in His true ferni is not maiiil’est to t!io external senses, 
it is Inner: and is to be perceived l)y the iniu'r sense. For says the 
Katha Upanisad (VI. 9): 

^ 

His form is not an object of perception to any one, nor by the eye docs any one see 
Him. 

So also the Brhadaranyaka, III., 9. LMi : 

5T ft spW, 3 ft I 

He is non-apprehensible by the senses, for He cannot be apprehended; He is 
imperishable, for He cannot perish. 

So also in the Oita tVIIL, 21) : 

He is said to be the unmanifest, and the imperishable, Him they declare to be Ihe 
Highest goal. 


Adhlkarava XIII—Brahman ran hr seen. 

Tliougli Hrahinau is not an external object, but Praticha or tin Inner 
Substance, yet lie is attainable tlirougli tvisdoni and devotion. Tho 
author sliows this next. Had He been absolutely invisible—even to thoso 
wliese hearts were puritied—tlien tliere could not arise any lovt' (Hhakti) 
for such a being. 

Vimya : It is thus heard in the Kaivalya Upanisad (Verse 2): 

Know Him through the Yoga (union) of faith, love and meditation. 

From this it appears tliat a faithful and devoted person can obtain 
Hari, through meditation. 

Doubt : Now arises tho doubt: Is the Lord apprehended by tho 
mind—an object of mental perception or is Ite visible to eyes, etc., 
also ? 

Ptirvnpaksa : The Lord is an object of mental perception only, and 
not of external porcei)tion through the eyes, etc. Tho following text of 
the BfhadSranyaka Upanisad clearly sliows tliis, by using the term “only” (IV., 
4. 19) : 

He is to be perceived by the mind otily, there is in Him no diversity. 

Siddhdnta : Brahman is visible to eyes also of the purified devotee, 
as is shown in the next Sutra. 
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sn'R\ III., 2. 11. 

II ^ I ^ II 

Apii oven tliougli, also ; not so. Tlio word ‘Api' sets aside the I’nrva- 
paksa. Saiiiradhanc, in conciliation, in an intensely devout worship. 

Pratyaksa, as apparent, as directly perceptible, through Revelation. 

Anuinfimihhyain, and from inferences {i.e., tlirougli the Sinyti). 

24. Jji devout love, (the Lord even becomes visible to tbe 
eyes, etc., of the devotee, as is taught in the) Sruti and the Smrti. •- 

O 1 O 

(■O.MJlK.\TAnV 

The word 'Ain' is used in a deprecative sense. The above Pnrvapaksa 
is not errn worthy of consideration. Tn Saiiuadhana or absorbed devotion, 
tlie Lord becomes perceiitible even to the eyes, etc., of tlie devotee. Ifow 
do you know tliis ? Through Revelation (I’ratyaksa or the Direct state¬ 
ment of the Yedas), and through Inference or tlie indirect inferential 
statements of tlie Siurtis. Thus tlie Katha Hruti says (TI., 4. 1) : 

The self-existent created the senses with outgoing tendencies: therefore, the man 
sees external objects and not the Internal Self, but the wise, with the eye averted from 
external objects and desirous of immortality, hiiiulih the Self Y'ithin. 

So also in Mundaka llpanisad <TIT., 1. N) ; 

It ^1 I 

3TR'l?ll\5f ^ sqT?lUR>i:ll 

lie cannot be .apprehended by the senses like the eye, nor by revealed lexis, nor by 
the grace of any other shining one, nor by austerities and work. Through the grace of 
wisdom, the pure in heart, see Him who is partless, in their meditation. 

'J'his also sliows that the Lord becomes visible to His wise and 
loving devotee. 

So also in the (lita (XL, 5.3 .and .54) : 

STIf 51 51 ;%^q51T I 

fKm5iRi m q«iT n V3II 

Nor can I be seen as thou hast seen Me, by the Vedas, nor by austerities, nor by alms, 
nor by offerings. 

51fca?T v^5:5Ptl aTf%4f^S%5T i 

^ig Sv'5 ^ fl?%51 ^ II VV II 

But by devotion to me alone I may thus be pereeived, Arjuna, and known and seen 
in essence, and entered, O Parantapa. 

Thus it is established that the Blessed Hari is perceptible to the 
senses even, when the soul is full of entire love. The eyes, etc., then 
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become saturated witli Ilis essence and become fit to see Him, and si) ITo is 
seen through sucli purified eyes. 

Tliis being so, the force of Kra in “He is to be apprehended 

by tlie mind alone” is not that of exclusion of other means of knowing 
Him, but teaches that the mind also can know Him. [The word Era 
sliould bo translated by rrcn and not by only. H(! can be known by the 
mind evnn.\ 

It does not mean that tlie senses, like tlie eye, etc., cannot compreliend 
Him. Tliey also can compreliend Him, under certain circumstaneos. 

srnn in., 2. 

II ^ I H I II 

I ?! Ma, not|. Prukiii^adivaf, as in the case of fire, etc. ^ Cha, 

and. Avaii^esyam, non-difference, non-distinctions. 

25. The Loi’d is not like fire and tlie i-esf, for there are not such 

distinctions in Him.—341. 

COiniKN'IAIlV 

Th(> word )iol is to lie read into (his Sutra from the preceding 

apliorism. 111., 2. l!>. As tlie tiro has two states, coarse and fine, and is 
nnmanifest when in tin* subtle state, and becomes manifest when in the 
coarse stab'; siieh is not the case with the herd, liecanse, there are not 
distinctions of subtle and gross in Him. The Sruti says; 

(Mr. (Ip., III., N. S.) “He is neither eoar.se nor fine, neither short nor long, 
etc." 

■^o aKo in the (laruda I’nriina: 

STS; II 

In the supreme Lord there are no distinctions of subtle and coarse, because that 
Unborn is manifest verily everywhere in every form. 

Mut there are persons who have full devotion and love towards Ood, 

how is it that they have not seen Him V It is not a universal rule, therefore, 

that any one who loves Ood must see Ood. 

To this objection, the next Sdtra gives the answer. 

.semv III., 2. 2(1. 

ii ^ i i ii 

a^fil^lt PrakaSalj, light, manifestation, the shining out. Cha, and. It 
removes the doubt mentioned above. wRj Karmani, in practice (of devotion). 

AbliySsSt, through constant application. 

20. And the Lord becomes manifest, by repeated practice 
(ill meditation).—345. 
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(•OM.Mi:XTAHY 

|Tii the Karmau or act consisting in meditation on Him, in tli(> acts 
like worsliippinpr Him, etc., I).v constant repetition in such acts (of medita¬ 
tion and worslii])), the Jjord vei'ily becoim's visil)le.| 

It is by ron.ilaul repetition of the acts like meditation and worslii[> 
tliat the Lord sliines forth. Iff some devotees liave not seen Him, it is 
because tliey have not been constant in tlieir practice of meditation. It is 
Abhydsa or constant repetition, which produces tlie state of ecstasy, in 
which tlie Lord is scen.| As says tlie Dliyaua-vindu llpanisad IS (so also 
Brahma Up.): 

spTt 

Making one’s body as the lower fire stick and the syllable Oia as the upper stick, 
and by the practice of constant rubbing them through meditation, let him arc the Ood, 
hidden in him. 

Tims it is AbhySsa or repetition, that makes the hidden Lord manifest, 
as tlie constant rubbing of the sticks brings out the fire. It is by Abhyasa 
that one gets the love for the Lord and through such love, he gets ulti¬ 
mately the vision of the Beloved. But no one can see the Lord by mere 
worship (done for some selfish p.urposo such as to get heaven, etc.) without 
love. As says a text (Brahma Vaivarta) : 

q^flTcHT enraw: II 

No one by worship alone can make Him become manifest: For the Ood. the 
Ancient Supreme Self, is ever unmauifest. 

This uselessness of worship and prayer refers to selfish prayers and 
woi'ship, and not to the whole-hearted prayer of love. It is the prayer, 
devoid of love, which is incapable of producing divine vision. 

Says an objector; How can the Lord, who is all-pervading and 
inside all, become manifest and come out? It is a contradiction in terms, 
Therefore, the statement that the Lord can become directly visible is value¬ 
less, inasmuch as it contradicts the all-pervading inwardness of the 
Lord. 

This objection is answered by the next Sutra. 

SITB.A nr., 2. 27. 

^ I H I 11 

Atabi hence, Anantena, through (the grace of) the Lord who 

is infinite, Tathfi, thus (i.e., direct vision), ft Hi, because. ftfJPk Lingam, 
the indication or authority (of the scripture). 



Irnsyai JJ pIdA, XIII ADIimARANA, Su. 27. 489 

137, Hence tlie direct vision is possible through the infinite 
grace of the Lord ; and there is scriptural authority for the 
same.—,340. 

COJl.MKN’TAIiV 

There are authorities to support botli tlie stitenients, that the Lord is 
uuinanife.st, and becomes mauife.st to the sijrht of the devoutly nielitatiiig 
worshipper. Ibmee thougli the Lord is uninanifest, inlioib* and unbound¬ 
ed, yet w'iien he is ple.ised witli flis devotee, He manifests Kis esscmtial 
Form to liim, through His mysterious power of grace. 

Hut bow do you sav this ? Hecause then; is scriptural authority for 

A f 

tlie same. As says the Athurvana Sruti: 

‘‘That Form of Intelligence and Bliss -one mass of Being and Bliss—becomes visible 
lo the devotee through the meditation of love.” 

Similarly, in the Narilyana Adliyatma: 

'B.UIcUR fR; nasLii 

Though the laird is ever manifest, yet He becomes visible through Jfis own 
powers (to the elect). Without the grace of that Suiircmo Self, who cnii sec Him, the 
Uiiboiiiidcd, Iiiliiiite I,ord. 

Tlio Lord Himstdf has said so in the Hita (VH., 24) : 

q< «rfqu3tRnf) uuisifJiujumi; ii ii 

Those devoid of reason think of Me, the uninanifest, as having manifestation, 
knowing not My supremo nature, imperishable, most cxeelloiit. 

Though tlie Lord is tints maiiifo.st to the eye of love, yet this fact 
does not detract from the essential invisibility of His 8olf. For this 
manifestation to His Lovor.s is an cxorci.sc of His mysterious power of Self. 
Hut witli regard to persons devoid of love, the Lord never manifests in 
His essential form, but as a reflection. For says He in the (lita, (\ H., 2o) : 
silf q+W: 4t»l*il?iienifd: I 

i^Tsjf snfirsii^nffi JTtnsmsqqH: ii ii 

Nor am I of all discovered, enveloped in My creation-illusion. This deluded world 
knoweth Me not, the unborn, the imperishable. 

Therefore, tliough the Lord is essentially all love, nierey and supreme 
joy, yet to the worldly He appears as a Being of all Terrible Power, a Ood 
of Vengence and Wrath. 

Thus the term “unmanifest,” wlieii applied to the Lord, means 
that He is unmanifest lo the eyes of those who have no love for Him ; 
[but He sutfuses the eyes of His lovers as the tire suffuses through an iron 
ball, and they see nothing but the Lord). 
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Ailhikarana XIV—AUrilmtes arc the suhafemee of the Lord. 

Now tlio aiitlior cstublislios tliat the attributes of the Lord are not 
diftcront from the espoutial nature of the Lord. For if tlie attributes wore 
different from the Lord, tlien tlioy would become secondary, and the 
Bhakti for the Lord would also become secondary (for tlie man loves the 
Lord for flis attributes). But this is not the case. Tlie love for tiie 
attributes of tlie Lord, is a love for the sake of the attributes themselves 
as something' luincipal and loveable in tliomselve.s, and not for something 
as secondary. 

Vinaya'. We have tlie texts: 

»i§l I The Brahman is intelligence and bliss. 

2?: 6^^?; I He who is Omniscient and All-knowing. 

Knowing that Brahman as bliss. 

Doiibt: Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bli.s.s, or one possessed of intelligence 
and bliss? (In other words, is He a personal God having the attributes 
of intcdligence and bliss, or is it pure intelligence and bliss?) 

Piirmpal.m : As there are te.xls of both sorts, some showing Brah¬ 
man to be personal, others impersonal, it is not jiossible to determine what 
is the true nature of Bra liman- --wlK'ther it is pure intelligence and bliss, 
or whether He is the all-intelligent and the blissful om*. 

Siildhanta: The next Sutra shows that the Ijoid is a personal being. 

soTU.v iir., 2. 28. 

I V I || 

Ubhaya, (about being) both. Vyapadesat, on account of the 

declaration of the scripture, g Tu, but. Ahi, like the serpent 
Kundalavat, like the coils. 

28. But tlie Lord i.s both (bli.ss and blissful, etc.) for the Scrijjture 
thus declares Him, as the snake and its eoils.—.347. 

('(OIMKNTAHY 

Brahman has intelligence and bliss as His essential nature ; He is 
essentially knowledge and bliss, and those are His .attributes also: as the 
serpent and its coils. The coils constitute the serpent and are not sepa¬ 
rate from the serpent yet they are also attributes of the seri)ent How do 
you know this? Because the .above Srutis describe Him as two-fold. 
The force of g but is to indicate that all Srutis have one purport. The 
Lord being inconceivable He appears as bliss and blissful, etc. It cannot 
be said, as there arc both sorts of to.xts. Brahman is partly blissful, and 
partly bliss, etc.” For there are no Svagafai-bheda in Brahman—He is one 
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essence throu{?hout like a diamond ; and is not a unity like that of a tree 
wlucli lias internal din'ercnces, like root, leaves, flowers. 

suTJiA lu., 2. 29. 

II \ III 

Prakas^a, like the li,t?lit. .\i4rayaval., like the abode of light. 

Va, or. Tejastvat, on account of His being of a lustrous character,/.e., 

being essentially all-sentiency and consciousness. 

20. Or because Bralimaii is of a lustrous character, He is 
(losigiiatcd as the abode of Lif'ht.—o4(S. 

COMMKNTMiY 

Hecausc Hrahman is Tejas or all-scnticncy, He is designated also as 
the abode of liglit, i. e., the abode of knowledg('. As tlie sun which is 
essentially light is said also to bo tlio abode of light, so the Lord Hari 
whos(! essential nature is knowledge, (Juana) is said to be the. abode of 

knowledge also. An object is called lustrous or Tejas, who or which is 

oppo.sito of ignorance or darkness. It is a term applied to both persons 
and things. 

siiTRA iir., 2. 30. 

II ^ I ^ I II 

15^5. Purvavat, as in the. prior time. Va, or. 

.‘hi. (Hrahman i.s both blis.s and blissful, as one indivisible Time 
is said to be) i)rior (and posterior).—1349. 

COM.MKNTAI(Y 

Or to hike another illustration. As time is a duration, and has 

neither priority nor posteriority in it, but is one, and yet is spoken of as 

prior and posterior, and itself becomes the measure and the meiusurod, so 
also Brahman is both knowledge and the knower, both blissful and bliss : 
both the attribute and the thing having an attribute. This illustration 
from time is meant for subtler intellects, as that of serpent and his coils 
was for dull-witted. In fact, each succeeding illustration is subtler than 
the one given in the preceding Siitra. As it is in the Brahma PurSna 
(Padma according to Madhva) : 

15^51 qm II 

Through Brahman is non-different from bliss (He is bliss and blissful), yet conven¬ 
tionally He is spoken of as separate from bliss (as possessing bliss), just like the light (in 
the case of the sun, which is both light and the abode of light) ; or like prior and posterior 
time, where the indivisible Time becomes its own measure. 
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si'twa lit, 2. 31. 

II ^ I I ^ m 

I’ratisodlial, because of tlio denouncnnicnt ev prohibition Clia, 
and : lias the force of 'only' : exclusion. 

81. Anri because of the prohibition (in the Scriptures, which 
declare that the Lord and His attributes are not to be considered as 
different).—85<>. 


eoMMI-STAKY 

Tims in the Katba ITpanisad (II., 4. 11 and 14) : 

Even throuf!;h the purified mind this knowIedKO is to be obtained, that there is no 
ditf'erenee whatsoever here (in the attributes of (ho Lord). From death to death he fi:oes, 
who beholds this here with difTerence. 

As water falling on an inaeecssible mountain top runs doun, thus seeinf; the quali¬ 
ties of the Isjrd as separate from the Lord a man runs down to Darkness. 

Nor is there any Rvagata-bheda in the l.ord, as the following text of 
the NiU’ada Panebaratra shows : 

tlsi; I 

=q- ii 

The liord is an entity having perfect and faultless qualities. Ife is the Atman or 
the Self and free from all the attributes of the body consisting of insentient matter. Ho 
too has a body—hands, feet, face, stomach, etc., but all of pure bliss (not of matter). That 
Atman is everywhere and always devoid of internal ditl'erences also. 

Tims these texts prohibit any difforonco between the quality and the 
qualiliod, and consequently the qiitilitios of the Lord (are not accidents, as 
is generally the case with all qualities, but) are the essential nature of the 
Lord. Therefore, the qualities like knowledge, etc., are sometimes desig¬ 
nated by the term “l..ord.'’ As says the Visnu Puiana : 

The word Lord denotes infinite knowledge, power, strength, lordliness, energy and 
lustre, without the admixture of any baser qualities. 

Thus these qualities are called Bhagavan or Lord. The two (the 
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Lord and His attributes) are spoken of separately—thouffli they ore essen¬ 
tially owe—just as the water and its waves are spoken of se|)aratcly as tivo, 

though' it is all ove water. Tlie difforenoe arises from lliis Vii^esa. There¬ 
fore, tlie Lord who is ever joy and bliss, is said to be joyful and blissful 

and to have a body of all delight. All these qualities of the Lord are 
eternal, and consequently (hat hody of the Lord is also eternal, Thougli 
tlierc is no distinction-(Viiiosa strictly so called) here between the (juality 
and the qnalilied, yet for conventional purposes such a (ViSesa) distinction 
is recognised and spoken of as such. If this conventional (Vi^esa) distinc¬ 
tion be not admitted, tlicn the sentences like the following would also 

become absurd (for tliey are really tautologies wlien logically analysed) : 
“The being exists,” “the time always exists,” “tlie space is every¬ 
where.” All these sentences are logical tautologies, but tliey are of 
constant use and good as conventions. Nor can it be said that sueli a usage 
is erroneous and is based upon delnsion. For tlie phrase “tlie lle-ness 
exists" conveys as true an information as the sentence “the jar exists." 
For then' is no .subsequent experience whicli sublates this knowledge Nor 
is the sentence “the Bc-ness exists,” is a su|ierimposition or a figurative 
speech like “Devadatta is a lion.” For we can never say of Be-ncss that 
it does not exist, as wo can say of Devadatta that he is not a lion. Nor can 

it be said that such a usage is a natural one, though there is no concrete 

content of any substance in these sentences like “the Be-ness exists.” 
The very fact that such usage is natural shows that in these sentences also 
there is a Yi^esa. The existenci' of such Vi^esa is suggested by the c.x- 

pressive illustration of the water flowing down a hill. The man who 

makes a distinction hetween the Lord and His attributes goes down to 
darkness, like the water that falls on a mountain top. In that verso there 
is a prohibition of all difference between the Lord and His attributes which 
are described there, fn the absence of such conventional difference, there 
cannot be the possibility of the relationship of (|uality and qualified, 
merely because there are many qualities. The category called A'^iiiesa 
(the specific attribute) therefore exists, oven here, though it is not hero 
separate from the substance, but still has a particular function of its oivn. 
Nor is it open to the objection of regressus in infinitum, that a Vi^esa 
must have a Vi^esa of its own, and .so on. For we have said above, that 
the Vife§a here though not separable from the substance (*.c., the Lord) 
has a function of iis own with regard to that substance. Therefore, the 
existence of Vi4e§a is proved hero also, as it is an invariable concomitant 
of the substance to wliich it appertains. 

iVofe: The whole discussion about Visesa is necessitated by the fact that there is a 
theory held by some Nyaiydyikas that qualities are non-etcrnal, and are accidental. 
Some deny also the category called Visesa. The substance alone is eternal and the 
Visesa is non-eternal. In this view, the Visesa or the quality becomes non-eternal, if it 
exists at all. The qualities of the Lord also become non-eternal. But in the case of 
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Brahman the (|ualitiea are eternal ; therefore, Visesa, which is ordinarily different from 
the substance, becomes the substance in the case of the I^ord. The quality becomes the 
qualified- the Visesa becomes the Dharmin. 


^Idhikarana XV —/>Vm of the Lord lx the high ext. 

Now tlio (lutlior ostablislics that tho bliss of tlic Lord Uavi is tho 
liighost. Ifad that l)Ii.ss boon similar to that of tlio diva, tlu'ro would 
arise then no love (Mhakti) for such a Ijord. 

Vixayn : Tho texts under this Adliikarana are all those which (h'seribe 
tho bliss of the Lord. 

Douht : Is there any diftoronco btdwoen th(' Hrahmio and the Jaivic 
blii-s or is there not y 

I'hnajiah'xa : There is no difteronce for tlio Divine bliss is described 
in tho terms of ordinary worldly Idiss, etc., an olqect (hmotod liy tlio term 
“jar,” cannot be diderent from jar. 

8t(tcthn)}t(x : The bliss of the Lord is immeasiirabh', and cannot lie 
slated in terms of worldly bliss, as showm in tho next Sntra. 

scTRA m., 2. 32. 

II ^ I ^ 1 II 

Param, higher than, Atah, from this (worldly bliss\ Setu, 
aliout a bridge (as in Chh. Up, VIIT, 4. 1). Unmana, about being beyond 
measure (as in Dr Up., VI, 4. 23) Sambandha, about relation, tho 

proiiortionato ratio between the two blisses. Bhcda, about difFercncc. 

seiq-^^vq: Vyapadcsebhyah, from the declarations. 

32. (The blis.s, etc., of Bralinian arc) higlicr than 

thi.s, a.s the declarations of “the bridge,” “the imir.oasur- 
ablencss,” “the relative ratio” and “the difference” show 
this.—351. 


(■0.1I.MKNTAUY 

The bliss, etc., of Brahman must not be considered like those of the 
Jivas. It is infinitely higher in kind and quality. Why do wo say .so ? 
Because the words used regarding it such as ‘the bridge’ etc, show 
this. Thus in the ChhfindogyaUpanisad, VIII., 4. 1, it is said : 
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Now this hi'lf is a bridf^o, and a support, so that these worlds may be kept sepa¬ 
rate. 

Hoi’c tilt' bliss ol Hniliniiiii is deseribotl as a brid'jt' supportiiij^ tlit' wliolo 
universe. 

So also in the Taittiriya Upanisatl, 11, 4. 1, the bliss of Hrahinan is said 
to be'infinite (Uninana) : 

qrft SISUjl :} Hlirfh I 

Ho who knows this bliss of Hi'.ihninn from which the speech tof'cther with the 
mind return (unable to fully srasp it and describe it), without comprehending it, is never 
afraid. 

Tilis sliows that tlio bliss of nralinian is iinineasuvable. 

The ratio between tlie Idiss of tlu' Lord and of a Iniin m being is cliat 

« 

•letween infinity aiul one. As says tlie Ifi'hadar.iny.ika Up,mis.id, l\', 3. 32 ; 
qw qTRFi: -, ii 

This is His highest bliss. All other creatures live on a small portion of that l)liss. 

This shows the ri'lation In.'tween the Divine and liuinan bliss. 

'I’lie difference between tlie Divine knowledge and the liiiinan knowledge 
is also shown clearly in tin* following versi* : 

qti^q =q i 

g-R || 

The knowledge of the .livas is one thing, the knowledge of the Supreme is another. 
The knowledge of the Supreme is declared to bo eternal, blissful, immutable and per¬ 
fect. 

In the worldly bliss are not to be found these qualities of being a 
liridge, etc 

The following Hiitra answers the objection that an objc'ct designated by 
the word ‘jar’ cannot be totally different from a jar. 

si“ti(\ III, 2. 33. 

^T*lP?^l=g II ^ 1 I II 

Sfinianytlt, on account of being perceptible, or from resemblance. 
9 'J'u, and, but. 'I’liis word removes the doubt. 

:vx ]3ut (the word bliss is applied to human joy, merely) on 

account of generic resemblance (and not because the two blisses are of 
the similar nature).—,-152. 


COMMKSTAUY 

As even one word ‘jar’ is applied to all kinds of jars, because all possess 
the common quality of being a jar ; so the words bliss, etc., are applied to 
human as well as to divine bliss, etc., merely as a comiuou term, and do 
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not indicate any furtlier similarity between tlie two. It is not necessary 
that the two sliould bo individually similar, though they may belong to tlie 
same category. Thus says a text : 

^ qifa^ ii 

The all-pervading ]..ord is po.^sessed of supreme knowledge, etc., is ever untainted 
with the name and species of the qualities of matter : Ifc is never touched by them, or 
was touched by them, or will ever be touched by them, <) king. 

Tlie knowledge of the Supreme is tints dilTerent from liiiman know¬ 
ledge. 

If ilraiimiin, tlie substratum of all attributes, is distinct from the whole 
universe consisting of sentient aiul insentient objects, then how do you 
explain the following teaching of the Chhandogya Uiwni.sad, Ill, 14. 1, which 
declares th(‘ whole world to be llrahman : 

Bk > 151 , 1 

.\11 this is verily Brahman. It is produced from Him, lives in Him and merges in 
Him. Let one meditate calmly on Him thus. 

The next Sutra answers this doubt. 


11 ., -2. 84. 

II r'f I II 

lluddhyarthah, to aid the undenstaiuling. I’adavat, as in the 

case of the word “Foot.” 

34. This teacliiug: is in order to aid the understanding, just like 
the word ''‘Foot” (in the ]ig \T'da, X, !)0. 3, w'hero the w'orld is spoken 
of us the foot of Bralimun).—353. 

COMMKXT.VliY 

The wliole world is said to be Hrahmau in order to lielp the under¬ 
standing in realising Him, by cognising that every thing is His and is 
dependent upon Him. As in tlie Rg 4eda, X, 90. 3, the wdiole universe is 
said to be one foot of Hraliman while His tliree other feet are in Heaven. 
That metaplior is also meant to help the uiulei’stauding to realise Brahman. 
Wlien the mind realises tliat everything belongs to Bralinian, ‘Sarvam 
klialvidiim Brahman,’ and Brahman is in every thing, then its hatred ceases, 
for then it can hate no one ; and when all hatreds and prejudices, national, 
racial or otherwise, cease, tlien tlie mind becomes fit to bo inclined 
towards the Lord. The texts like these do not teacli that one should feel 
attraction for everything, for tlion tliat also would bo a distraction of 
undei’stauding. The sole object of all tliese texts is to teach tliat one should 
hate no one, nor love any one more than God. 
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Adhikarana XVI—Brahman is not monotonous. 

Says an objector ; Admitted that Brahman has infinite bliss, etc, 

yet it cannot be an object of devout love, because there is dull monotony 

in it The mind seeks variety in its object of love. 

The author, therefore, now shows that there is such variety of 

manifestation also in the object of adoration, the blessed Lord Hari. This 
variety is necessary in order to meet the wants of tlie various emotional 
temperaments, and the various moods of one and the same Bhakta. For 
if the Lord had not this variety, there would not have existed these various 
sorts of Bhaktis. Those various manifestations of the Lord are each 

eternal, because the place, etc., where these manifestations {BhSna) are to 
be found, are also beginningless. The texts like “though one, Ho shines 
forth as many,” show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc., where such manifestations are taking 
place, the Lord is one. It is one Brahman that shines forth in all these 

places. 

Doubt : Now arises the doubt : Does there occur any decrease or 
increase—any distinctions—in these manifestations, owing to their being 
various? Are some manifestations full and complete, and others less full 
and partial? 

PUrvapaksa : All manifestations are equally full and perfect for 

the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give rise to tlie same concep¬ 
tion. So there is no difference in these manifestations. 

Siddhdnta : The manifestations are different, as is shown in the 

next Sutra. 


SUTRA m., 2. 35. 

II \ I ^ I II 

Sthftna-viteiSt, from the peculiarity of the place, nasraiftag' 
Frakfi^dtvat, as in the case of (the sun’s) light, etc. 

35. There is difference in the manifestations of Brahman on 
account of the peculiarity of place, etc., where He manifests, as in 
the case of the light of the sun.—354. 

COMMENTARY 

Though the essential form of Brahman is indeed one, yet owing to 
the differences of the places of manifestation, and the differences of the 

63 
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natures of the souls (Bhaktas, devotees), there arise differences in tlie 
manifestations of Brahman. In some lie manifests Ilis Lordliness, in 
others His Loveliness, in others His Peacefulness, etc., according as the 
Bhakti relation is that of a master and servant, the lover and the beloved 
the quiet meditating Yogi and the object of meditation, etc. Thus as the 
one light of a lamp burning in a temple assumes different manifestations, as 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
passing through various musical instruments, produces different notes, 
sharp, high, flat, etc., as the instrument is a conch shell, lute, drum, etc., 
so the one Brahman manifests as many hued, according to the difference of 
the receptacle. 

The sense in this. Where there is the manifestation of the Supreme 
Lordliness of Brahman, there the Bhakti is moved and guided by Law. 
(All staid and sober Bhaktas love the Lord, as the slave loves the master: 
Their Ood is a God of Power and Glory.) It is like the light of a lamp 
burning in a temple made of pure white crystal—where the reflected light 
is pure in its brilliancy and is dazzling in its effect But where in addition 
to Lordliness, there is manifestation of the Loveliness of Brahman also, 
there the Bhakti is moved not by the fear of the law, but by the force of 
love. There the light is less dazzling but more sweet—it is the light 
burning in a temple made of rosy rubies. 

Thus Bhakti is different according to the emotional nature of the 
Bhaktas, i.e., the worshipers of the Lord. 

SUTRA itt., 2. 36. 

II ^ I ^ H 

3^1%: Upapatteh, because of the possibility: of the reasonableness. 

Cha, and. 

36. And so tlie text of the Chhandogj’-a Upanisad (III., 14. 1.) 
becomes appropriate.—355. 


COMMENTARY 

According to this explanation, the text-of the Chhandogya Upanisad 
III., 14. 1., also becomes reasonable. It says “as is one’s faith (Kratu), so 
is his reward” which means that according to the nature of one’s Bhakti, 
is the vision of the Lord in the next life. 

Thus it is established that one Brahman has different manifestations, 
according to the differences of the receptacles in which He shines forth. 
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Adhiharana XVIl—The Lord is the Highest. 

The author now establishes that the Lord is the Highest For if 
there exists any other Being higher than the Lord, then there cannot arise 
Bhakti for such a Lord. 

Visaya : In the Sve‘ii.4\ratara Upani§ad we read (IIL, 8): 

I know that great Person. 

This and the subsequent verses describe the Brahman as the Highest 
But then it says in III., 10. aeft etc, “that which is beyond 

that (Brahman) is without form, etc.” This shows that there is something 
beyond Brahman and therefore higher than Brahman. 

Doubt : Is there any object higher than Brahman who is the object 

of our worship ? 

Piirmpaksa : There is something higher than Brahman, as the 
above text shows. 

Siddhdnta : The following Sutra refutes this. 

sCtea m., 2. 37. 

II ^ I ^ I II 

eWT TathS, similarly, so Brahman is the highest, Anya, of the other, ^ 
of the higher, Pratisedhtlt, owing to the denial or prohibition (to look 

upon). 

37. Thus Brahman alone is the Highest, because 

there is denial of any other higher being.— 356. 

COMMENTARY 

Thus Brahman is the Highest of all, because the Scriptures deny the 
existence of any other higher entity. In the same Sveta4vatara Upani§ad 
we find (in., 9): 

To whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger. 

Thus this very Upani^ad refutes the idea of any higher being than 
Brahman. The full text of the ^vetafivatara is not open to the interpreta¬ 
tion put upon it by the Pdrvapaksin. The whole verse is given below; 

gq<r ewus i 

^ snsq: qwu II 

I know that Great Person, of sun-like lustre, beyond the darkness. A man who 
knows Him truly, passes over death; thore is no other path to go. 
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This teaches that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
this the Sruti goes on to strengthen this position by saying (HI., 9): 

This whole universe is filled by this Person, to whom there is nothing superior, 
from whom there is nothing different, than whom there is nothing smaller or larger, who 
stands alone, fixed like a tree in the sky. 

This verse also shows that the Brahman is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Purva- 
pakfin, as teaching that there is something higher than Brahman). To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below : 

fw) q!! frfjL^r^Tcn# I 

That which is beyond this (world), that is without form and without sufifering. 
They who know Him, become immortal, but others suffer pain indeed. 

That which is beyond this”—does not mean “that which is 
beyond this Brahman,” but “beyond this world.” In fact, this verse 
also teaches the same as the preceding verse—namely, that there is nothing 
higher than Brahman. Tho word “Tatah”—'than this’ should not be 
taken as applying to Brahman. The whole context is against such inter¬ 
pretation. If the interpretation of the Purvapak§in be taken as correct, 
then the statements in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the 6M (VII., 7): 

HfJipmT ii 

There is naught whatsoever higher than I, 0 DhanaSjaya. All this is threaded on 
Me, as rows of pearls on a string. 

Thus there is nothing higher than the Lord. 


Adhikarancb XVIII—The Lord is All-pervading. 

Now in order to show that the object of adoration is always near, the 
author teaches the all-pervadingness of the Lord. For if the Lord were 
not ever near, there would be discouragement in the heart, and so there 
would arise looseness of love. (If the Lord were at a great distance, how 
could the worshipper reach Him and how could he feel any love for such 
an absent far-off deity ?) 

Visaya : The ^rutis declare (Gop&la Pfirva T&pani): 

^ S*?! kjqi PhTlflt I 
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K^qa, the adorable, is one, the controller of all, and all-pervading. Though one. 
He shines forth as many. 

Doubt: Now arises the doubt : Is this Hari the object of meditation, 
something limited, or all-pervading ? 

Pfirvapaksi: The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor all-pervading). Moreover, in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore, the world is excluded from Brahman—and 
thus it limits Brahman ; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all-pervad¬ 
ing. 

Siddhdnta: The Ijord is all-pervading, as is shown in the next 
Sutra. 

SUTRA III., 2. 38. 

II ^ I X I II 

Anena, from him, by the Supreme Person, utufspf, Sarvagatatvam, 
being present everywhere. Ayfima, about occupying all space, or about 

extent ll*?rRwr: ^abdSdibhyah, from scriptural statements, etc. 

38. (Even in the Middle Form), there is the all-pervadingness 
of this Supreme Person, because of the scriptural statements, like 
occupying all space, etc.—357. 


COMMENT ARV 

The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the infinite 
forms are all-pervading, but this Middle Form—the form worshipped by 
men, is also all-pervading. Why do we say so ? Because the word AySma 
or occupying all space is used about this Middle Form also. The word 
“Idi,” “and the like,” in the Sutra shows that the Lord possesses also 
inconceiveable powers, etc., by which even in His Middle Form He is all- 
pervading. Thus the text of the OopSla Purva T&pani quoted above 
(Sarvagah Kp^nah) shows that the Middle Form ^Kp^na is all-pervading 
also. Similarly, the following text of the Taittiriya Aranyaka corroborates 
the same view : 

N^rdyaqa exists pervading all—inside and outside—all whatsoever that is seen or heard 
in this world. 

This also shows the all-pervadingness of the Middle Form, the form 
NfirSyapa. This all-pervadingness of the Middle Form is through the 
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inconceivable mysterious power of the Lord. Ho Himself says in the 
Gitfi (IX., 4 and 5) ; 

ufwifsT ^ II 

By Me all this world is pervaded in My unmanifested aspect; all beings have root 
in Me, I am not rooted in them. 

St ^ uf 6«iTf5i sprfSr qw Jr i 

Nor have beings root in Me ; behold My sovereign Yoga 1 The support of beings, 
yet not rooted in beings, My Self their efficient cause. 

Nor does the Lord become limited by the e.xistcnce of other worldly 
objects. The Lord is not excluded from the space occupied by such objects. 
For the above text says, “He is inside and outside every thing.” Therefore, 
another illustration speaks of Him “as the butter in the curd, as the oil 
in the sesamum seed.” Therefore, it is proved that Hari is a worthy object 
of worship, as He is all-pervading. This is further demonstrated in the 
narrative of Sri Krsna in the Tenth Skandha, where He is bound by a 
cord which gave Him the name of DSmodara. In the BhSgavata (Tenth 
Skandha) it is thus said by Suka : 

*1 ST spft 

sfiial ifl, 3inM jj: II 
^ uf5[ieiT3W5j}Tfi I 

5I5IT aifd qT! ii 

He who has neither inside nor outside, neither front nor back, but who is both inside 
and outside of the world, in its front and in its back, yea, who is the world itself— 
Him considering as her son, as a mortal child. Him the unchangeable and Immutable, 
the cowherdesB bound by a cord, as if He was an ordinary infant. 

The reason of this has been given by us before under the Sutra 
etc. 


Adhikarana XIX—The Lord is the GHver of all fruits. 

The author now describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
rewards. He would be considered as a niggardly person and no Bhakti 
would flow towards Him. 

Visaya : In the PraSna Upanisad, III., 7, we read : 

Srr^Til jrrq gfl? i 

He leads them to the world of the virtuous who have done virtuous deeds. 

Doubt: Here arises the doubt—Are the rewards, such as Heaven, 
etc., the effect of sacrifices alone, or are they given by the Supreme Lord ? 
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Piwvapaksa : They are results of sacrifices, etc. He who does 
good acts gets heaven, he who does not do good acts does not get 
heaven. There is no scope for the Lord here. 

Siddhdnta : The following Sutra refutes this. 

SUTRA III., 2. 39. 

II ^ I H I ^5- II 

Phalam, the fruit, Atalj, from him only. Upapattel,i, be¬ 

cause it is possible, reasonable. 

39. The fruit is given by Him only, for that is the more reasonable 
view to hold.—358. 

COMMENTARY 

Heaven, etc., which are the fruits of sacrifices, etc., are awarded by 
the Supreme Lord alone, because it is more reasonable to believe that 
an eternal, omniscient omnipotent all-corapa.ssionate Being awards such 
rewards, than that any inert entity like sacrifice, etc, which is transient, 
gives such reward. The Lord, pleased by the performance of sacrifices, 
etc, by men gives the reward in proper time, though after a certain 
lapse of it But sacrifices themselves are non-in telligent forces, they 
cease to exist as soon sis performed, it is not possible for them to award 
their fruits. The acts by themselves are non-efficient It is the moral 
Ruler who awards rewards and punishments—not arbitrarily, but according 
to one’s deeds. 

Tfie author now gives a proof of this in the next Siitra. 

SUTRA ur.. 2. 40. 

II ^ n I 8« II 

^rutatvfit because of the declaration of the Sruti. Cha, also. 

40. Because the Sruti also declares that Brahman awards all 
rewards of action.—359. 


COMMENTARV 

In the Brhaddrariyaka Upanisad III., 9. 28, we read: 

Brahman who is knowledge and bliss, is the principle, both to him who gives gifts 
and also to him who stands firm and knows. 

So also in Brhadfirapyaka Upani§ad IV, 4. 24 : 

>3 «iT w »nn*w 'r?wr Mrwn^r ^5^ wg 

This indeed is the great, the unborn Self, the strong, the giver of wealth. He 
who knows this obtains wealth. 
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Thus these texts of the Bfhadaranyaka Upanigad show that the reward 
is given by the T^ord. 

The “giver of gifts” in the above passage, means the Yajamflna, the 
sacrificer. The word RStih in the above means the fruit-producing. 

The author now states a different opinion as held by some. 

SUTRA HI., 2. 41. 

vjS II ? I ? I»m 

Dharmam, Dharma, the performance of the duty (as the reward- 
giver) ^IftfsT; Jaiminilj, Jaimini (holds), Atayeva, from Him only. 

41. According to Jaimini, Dharma (which directly gives the 
rewards of actions), arises from Him (the Lord).—360. 

COMMKNTARY 

Jaimini holds that Dharma alone comes from Him, the Supremo 
Lord, and not the fruit The very Karma (which directly gives the fruit) 
comes from the Lord. For says a i^ruti (Kau§. Up., III., 8.) : 

w ^ ms mrqfir d d vwfr i 

He makes him do good works whom He wishes to take to higher worlds. 

According to Jaimini, it is not necessary to hold that the fruit of 
work is directly given by the Lord. For Karma alone has the power of 
producing such fruit by the rule of agreement and difference. Where 
there is good Karma, there is good fruit Where there is not good 
Karma, there is no such fruit It is, therefore, useless to suppose that the 
Lord awards fruit The activity of the Lord ceases by producing the 
proper Karma. 

But says an objector, Karmas are transitory, they are not capable 
of producing an effect at a distance of time. Nor is it possible that 
something existent should come out of a non-entity. 

To this we reply : It is not so. For though a Karma ceases to 
exist as soon as done, it leaves behind a force called Apdrva. The Karma 
ceases to exist only after producing this Apurva. This Apurva gives the 
reward to the doer of an act even after a lapse of time, the fruit being 
appropriate to the Karma. This is the opinion of Jaimini. 

The author gives his own opinion in the next Sfltra. 

SUTRA m., 2. 42. 

II n ? I II 

Pnrvam, what is aforesaid, i. e., the Lord is the bestower of rewards, 
g Tu, but Badar&ya^a]}, B&drftyana (holds). %g Hetu, of the cause. 

Vyapadefiat, on account of designation. 
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42. But Badarftyaqa holds that the aforesaid Brahman 
is the bestower of rewards, because the reason for it is shown in the 
scripture.—361. 


COMMENTAHY 

The word ‘but’ removes the doubt raised in the preceding Sutra. 
The holy BMarSyana liolds that the aforementioned Supre ne Lord is the 
immediate giver of rewards. Why does ho hold this view ? Because the 
scripture gives the reason for this. The PraSna Upanisad says, (III., 2), "'He 
leads him to the region of the best who does good deeds. He leads 
him to the region of the sinners who commits evil deeds.” This Sruti 
clearly shows that the bestowing of rewards is the direct act of the Lord 
and not through the mediation of Dliarma. Since Karmas cease to exist 
as soon as done, they exhaust their force and cannot bo instruments in 
producing any result. Moreover, the very existence of Karma is dependent 
upon Brahman. For the texts say that Matter, Time, Karma, etc., 
are dependent upon Brahman. Thus it is proved that Brahman alone 
sets persons to do good or bad deeds. He is the causative agent in every 
Karma. 

As to tho reasoning that Karma, though ceasing to exist, leaves^ 
an Apdrva behind, and that such Apdrva produces rewards, that is a lame 
reasoning. The Apdrva or Adv§ta is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect Nor do the scriptures mention any such thing as Apfirva. 

But, says an objector : The sacrifice^ go to propitiate Devas, and these 
Devas, being so propitiated, give the desired reward. The Supreme need 
not be dragged in to give the reward of sacrifices, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supremo Deva that 
these inferior Devas give rewards of action. This has been proved in 
the AntarySmin BrShmaua where the Supremo Lord is declared to be the 
Inner Ruler of all Devas. Therefore, tho Lord is the bestower of rewards. 
The blessed Sri K^$na himself has said so in the OitS (VII., 21-22): 

Any devotee who eeeketh to worship with faith any such aspect, I verily bestow 
the unswerving faith of that man. 

^ ?niiT wsarr i 

gru?r ?f?r: wq ii ii 

He, endowed with that faith, aeeketh the worship of such a one, and from Wm he 
obtaineth his desires, I verily decredng the benefits. 

64 
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It is, therefore, said that the Lord, propitiated by sacrifices, etc., 
gives the reward (either as a temporal bliss or liberation). Nor is there 
any limit to the generosity of the Lord. Propitiated with devotion. Ho 
may give Himself even to his devotee, as will be taught later on in 

in., 4.1. 

Thus in these two Pftdas (III., 1 and 2) have been shown the means 
of attaining Brahman which consist in a deep yearning (literally, thirst) 
to reach Brahman, and equally strong disgust for anything other than 
Him : and which mental attitude is acquired by contemplating over the 
multifarious attributes of the Supreme Self, such as His having the form 
of Pure Intelligence, His being the Controller of the whole Universe and 
by realising that he is free from all faults, while this world is full of all 
iaults, in the shape ot birth, paiu and death. 




THIRD ADHYAYA 

Tiukd Pada 


•risfr »mjf jftwirRr 

^^?n=JT a ^HuRi fi®*!! II 

He who, overcoming by His Par£ Sakti, ever devotes His attributes and deeds 
(to the good of his creation), may that God Krsna, -whose body is Pure Intelligence, 
shine forth in my mind. 

Note ; The verse may be applied to Sri Chaitanya also whose body Ki^na took for 
the manifestation of his deeds and qualities. 

In this pada is treated the methods of meditating on the various 
attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forms, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colours. Understanding that the 
Lord is fulness and perfection, without being limited by these forms and 
yet fully mainfest through every one of these, the man selects any one of 
these, suitable to his taste, as a special object of his worship and meditation. 
Every form of the Lord has a certain number of qualities specific to 
it The form has other qualities. The man must meditate on the specific 
form chosen by him, with the attributes taught about that particular 
form: but all the same the attributes taught about the other forms, and 
not taught about his chosen form, should also be meditated upon as 
existing in his special object of worship. Thus he who meditates on 
Brahman as mind (as is taught in the Taittiriya Upani^ad, Bhiguvallt) must 
collate all the attributes of the mind not only from his own particular Yedic 
^ftkhft, but from other ^khfts also where meditation on Brahman in the 
form of mind is taught. Of course, in meditating on Brahman as mind, 
he must not bring together attributes not belonging to mind (such as, 
those of food, though Brahman is taught to be meditated upon as food 
also). In fact, only those attributes are to be supplied from other ^ftkhfis, 
which are taught about the particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as Bftma 
or K^pa, etc., like an actor, appearing at different times and places, 
under different characters, and shows forth different qualities and performs 
various acts, appropriate to the occasion; therefore, all attributes taught 
regarding one manifestation may, without incongruity, be meditated upon 
with regard to another manifestation. There is nothing impossible 
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or unharmonious in this: because the entity manifesting is one though he 
shows forth his different aspects. 

It may be objected that some attributes and forms are so self-contradic¬ 
tory that they cannot bo the object of simultaneous meditation ; thus 
sweetness and luxuriousness are ihcompatible in the meditation on Rftma 
while they are perfectly harmonious attributes in Kr§na: while peaceful¬ 
ness and austerity are good attributes to meditate in Nara-NSrSyana, but 
hardly in others : so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others t meditation on all these 
attributes (i. e., sweetness, lordliness, luxuriousness, peacefulness, austereness, 
ferocity, etc.) simultaneously, is evidently incongruous. So also there are 
certain forms which are incongruous. 

Thus meditating on the AvafSras of Fish or Boar as playing on lute, 
or carrying conch, discus, bow and arrow : or meditating on an AvatSra 
in human form, such as B4ma and Kf^pa, as having horns, tail, mane, tusk, 
etc., would bo an incongruous form-meditation. Of such meditations, it is 
said in the MahflbhSrata : 

«f)s?q«nH?ctmejn5wvw i 

^ ^ ST f 5f TFt II 

^ He who meditates on the Atman as different from its true form, has committed the 

greatest sin, for he is a thief who steals the self. 

\ 

Therefore, both on the basis of reason and of authority, such incongruous 
meditation should not be done. 

To this, it is answered that by collation of qualities is meant the 
collation of those, qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

. Now, meditating on attributes not taught in connection with a particular 
UpSsanS but taught with regard to another, may be of two sorts : either 
meditating on the essence of those attributes, or merely forming a mental 
idea of them. The first kind belongs to the class of devotees called 
Svanistha The last belongs to those called EkSntins. It will be taught in 
the next Pftda, that there are three sorts of worshippers, Svaniptha, 
Parinisthita, and Nirapek§a. Among these three kinds, the Svani§thas 
(who are generally office-bearers in the Cosmic hierarchy, holding posts 
like those of the four-faced Brahmfl, etc.), are universalists—they have 
equal love for all forms; and meditate on all forms of the Lord and 
always collate all the attributes of the Lord found in every form, in Iheir 
meditation. There is no incongruity in meditating in one form with attri¬ 
butes belonging to all diverse contrary forms. For it is possible to reslise 
all these oontradictoiy attributes in one' form, in a succession of time, as 
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it is possible to see different hues in the prism at different times. The 
other two kinds of devotees—the Parini§thita and Nirapeksas aro, however, 
less liberal - (they may bo called sectarians, jealous to maintain the dig¬ 
nity of their particular God). Their love is not universal, but limited— 
not Sama-priti, but Vi§ama-priti. They meditate only on those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attributes also, but they, being oxclusionists, do 
not meditate over those attributes nor look at those Forms : for they are of 
no use to them, nor those forms and attributes become manifest to them. 
This will bo made clearer in a subsequent Adhikarana. As regards the 
verse from the MahSbhSrata, it denounces those hard-hearted Advaitins 
who think the Lord to bo mere knowledge without bliss and other 
attributes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna; and 
that by knowing this Saguna Brahman, a man becomes free from all 
fears; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. In the Dahara VidyS (ChhSndogya 
Upani§ad, VIII., 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said: “That which is within this lotus. He is to be sought for. He is 
to be understood.” Similarly, in the Taittiriya Upanisad H., 4. 1, it is 
declared that knowing Brahman as bliss a man does not fear anything. 

The Advaitins hold that these Gunas do not really belong to Brahman 
but are attributed to It as a convention or as a superimposition. But this 
is a mere fancy of theirs There can be no superiraposition—for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red colour of the lotus is superimposed on the 
white crystal. But these Gupas {e.g., omnipotence, omniscience, bliss, etc.) 
are not found in anybody else; and so they could not be an object of 
suporimposition in Brahman, when they are non-existent outside of Brah¬ 
man. Nor can these Gunas be said to bo merely conventional: for there is 
no statement to that effect in the scriptures. They are real concrete attri¬ 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
sense. 

But, says the objector, the scriptures do use metaphorical language: 
as in the BfhadSranyaka Upanisad, T„ 8-1, fR “Let him meditate 

on speech as cow.” But, because in one passage the scriptures make a 
metaphorical statement, to hold that all statements about Btabman are 
aetaphonoal, is a sign oi weakness of infMect loi, if this were so, fean ibe 

statement “Let him meditate on Atman” would also become metapboiioal; 
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and meditation of every kind will come to an end. Even the Advaitins 
admit that some meditations, at least, are not taught metaphorically in the 
scriptures, but are true literally. Thus in explaining the Siitras III., 3. 12 
and III., 3. 38, even the Advaitins hold that meditation on Brahman as bliss 
is actually taught; Brahman is not to be imagined as bliss, for the purposes 
of meditation, as the speech is imagined as cow. But Brahman is bliss. 
Similarly, in explaining III., 3. 38, they say that the Jiva and the Lord must 
be meditated upon as identical—not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
in some places, meditation on real attributes and not on fictitious qualities. 
Wliy should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real Gunas of Brahman, and the 
others as fictitious superimpositions? 

But, says the Advaitin, the scriptures describe Brahman as Nirguna: 
and, therefore, we say that all the so-called Gunas of Brahman are really 
crutches for meditation, and do not properly belong to Brahman, who is 
Nirguna. To this we reply, that all such Nirguna passages are to bo construed 
as teaching that Brahman has not the Gunas of Prakfti (Sattva, Rajas and 
Tamas) but Ho possesses transcendental non-Prakytic Guna^. In the view 
that the qualities are not separate from the qualified, every thing is 
reconciled. 

The Gunas to be meditated upon are of two sorts—the Gunas consti¬ 
tuting the spiritual essence of the object of meditation, and the Gunas 
appertaining to the form of such object. The Gunas like omnipotence, 
omniscience, etc., belong to the first kind ; the Gunas like smiling face, etc. 
are of the second kind. The Gunas of the first kind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 
is possible only in this way, by bringing together all His attributes, scat¬ 
tered in different passages of the scriptures. 


Adhikarana I—The Lord is the Quest. 

Visaya-. Now in order to establish* that all Gunas may be com¬ 
prised in a single act of meditation, the author first proves that’the 
Lord is the object of search in alllthe Yedas;iand that allj.„the* Vedas 
declare Him, All texts about meditation may be considered as Visaya 
texts in this connection. 
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Doubt : Is Brahman to be known according to the modes of 
meditation taught by one's own ^akhS, or according to the modes taught 
in other ^Skhfis also ? 

Purvapaksa : The SSkhas being different, and their teachings 
being different. Brahman must be realised according to the practices 
taught in one’s own S&kha. Tlie omission should not be supplied from 
other SSkhas. 

Siddhdnta : This view is refuted in the following Sutra : 

SOTRA lU., 3. 1. 

u I n ni 

si Sarva, all. Veda, the Vedas, Anta, the settled conclusion, the 
truth. Pratyayam, tlie knowledge, the object or meaning, realisation. 

ChodanSdi, of the injunction and others. By ‘others’ is meant reasoning. 

Avi^e§at, on account of the non-speciality, or non-difforoncc, similarity. 

1. Brahman is the object of knowledge taught in the truths of all 
the Vedas, because the injunctions (and reasonings, etc.) are all 
similar.—362. 


COMMENTARY 

Tho word ‘Anta’ in the Sutra means firmly established conclusion: 
and it is used in this sense in the Oita also (II., 16): 

The truth about both hath been perceived by the seers of the essence of things. 

The truth which all the Vedas seek to teach mankind is 
the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and the like, have this in common that they 
all are directed towards this end. The words “and tho like” mean 
reasoning. Thus the injunction of the Vedas says (BfhadSranyaka Upani§ad, 
I, 4 7) : “Let men worship Him as Atman.” The injunc¬ 

tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is tho object of worship enjoined in the Vedas. As the 
above injunction is found in the Madhyandina roscension of the Bfhad- 
Sranyaka, so is it found in the KSnva rescension also. All SlkhSs are 
agreed in enjoining the worship of Brahman. 

Says an objector : In some places Brahman is described as knowledge 
and bliss Br. Up., HI., 9. 28), in other places he is called, 

omniscient and all-understanding (’l: Muijdi I-» !• 9)* Thus 

every ^ftkhfi gives a different description and so the object described 
toust be different in each. Therefore, Brahman is not the common object, 
described in all the ^ftkhSs. 
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This objection is raised and answered in the next Sutra : 

sfiTRA. in.. 3. 2. 

I ^ I ^ I X II 

Bhedftt, owing to the difference ( in the statements about Brahman 
in the different SSkhfe). Na, not. Iti, as, so. Chet, if. Eka- 

sySm, in tiie one and tlie same (Sakha). «ff5f Api, also, even. 

2. If it be objected that the descriptions being different, one 
Brahman is not enjoined by all Sakhffs, we reply it is not so. Because 
in the one and the same Sdkhff, the other attributes of Brahman are 
also mentioned. —363. 


COMMENTAET 

The objection is not valid. Tho same Sakha, which mentions that 
Brahman is knowledge and bliss, describes him also as omniscient and 
all-understanding. Thus in the Taittiriya Upaniijad Brahman is described not 
only as True, knowledge, and infinity, but He is described as bliss also. In 
fact, all these words employed in different ^akhfis, convey the idea 
of one Brahman and His various attributes. Thus there is no conflict even 
between these various SSkhls. 


soTHA m., 3. 3. 

I ^ I ^ I ^ II 

Svadhydyasya, of the study of the scriptures, i. e., tho Vedas. 

Tathatvena, on account of being such : being generic in their force. 
fi[ Hi, indeed. Samachare, in all ceremonies, in performing all sacred acts. 

Adhikarat, owing to the eligibility of all to study all and perform all. 
^ Cha, and. 

3. The injunction about the study of the Vedas being general, (the 
whole of the Vedas may be studied by all), and because all have the 
right to perform every ceremony mentioned in the Vedas.—364. 

COMMENTARY 

In the Taittiriya Aranyaka, H., 15, there is the injunction 
The Vedas should be studied.” This injunction is in general terms-it 
does not say, “study only a particular ^fikhfi, but study all the Vedas.” 
In fact, it enjoins the study os study (TathStvena) and not as belonging 
to a particular SakhS. Therefore, the entire Veda must be learnt. The 
Smrti also ordains that the twice-born should study the entire Veda 
together with its secret doctrine (Manu). Moreover, every one has a right 
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to perform all the various rites laid down in the Vedas—lie is not con¬ 
fined to Ids own yakliS, but lias the option to pertorni the ceremonies 
laid down in other Sakhas also, if he has the ability to do so. So also says 
the Smvti : 

w yaffil I 

q?RR5i^Ht: I 

II 

The ceremonies may always be performed according to the methods laid down in 
all the Vedas : because bliss is the fruit of the performance of these rites, under whatever 
form they may be done. The rule that the ceremonies should be performed accordin'; to 
the method laid down in one’s particular SakhS is a concession to human weakness, for 
all have not the power to study the dill’crcnt SiSkhits, Vyitsa, secini; that men were 
incapable of performing all the ceremonies, divided the Vetlas into Sakhils, and made 
obligatory only certain ceremonies according to certain SiSkhas. 

Therefore, it is established that Ilralimaii may be realised by aU the 
religious practices taught in all the Sakhas of the Vedas, if a man has 
power to do so. (ff ho has not such power, let him try to realise Him 
according to the particular practice laid down in his o -vu Sakha.) 

Tlio author ncKt gives an illustration of indirect reasoning loading to the 
same conclusion. 


.suTii.v nr., 3. 4. 

I ? I ^ I » II 

Savavat, as in the case of tlie seven libations or sacrifices. Cha, 
and. Tat, tliat. Niyaniali, tlie injunction, tlie rule. 

4. Autl that rule is (not) like (the injunction about) the Seven 
Libations.—365. 


lOMMKXTAUV 

The 'Savas are the .seven libations (Homas) beginning with the Saurya 
and ending with tlie Sataudana libation. They are restricted to the 
Atbai’vaiiikas—the keeper of one-fire. The people of other l^akhas who 
keep three fires, are not permitted to perform these Sava libations, since 
they are connected with those wlio keep one fire. There being no such 
restriction with regard to tlie worship of Brahman, from this indirect 
reasoning also we learn, that lie may be worsliipped according to all the 
methods laid down in any scripture ; by those persons wlio have studied 
all the Vedas. 

Vote : The Sava-rule is restricted to the Atharvapikas, and may not be performed 
by the followers of the other Vedas. Not so, however, the rule about the Brahman-wor¬ 
ship : which is universal, and is not the peculiar heritage of any particular Veda-schooL 

65 
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The proper translation of the Sfttra requires a “not” in it; for the reasoning is indirect 
here and is better brought out by such an insertion. 

Or the Sutra may bo instead of II If that reading 

be adopted, then it would mean that as in the absence of any obstacles all 
water flows down naturally into the sea, so all the te.vts of the scripturt's 
converge into Brahman and describe Him alone. This rule is dependent 
npon the power of tlie individual. If ho lias mastered all tiie Vedas, he 
can worship Him with all the Vedic Mantras. In tliis view, tlie Siitra 
should be translated thus : “And that injunction is but analogous to the 
ca.so of water.” (Madhva). As is said in tlie Agni Purana : 

21»1I I 

Just as the waters of the rivers, if unobstructed, go to the sea, so all the words of 
the Vedas conduce to the knowledge of Urahraan, according to the power of the man. 

The author next (jiiotes an o-xpress text to iirove his position. 

sr™.! III.., 3. 5. 

^ 1 ^ u I V, II 

Darisayati, shows (tlie scripture). Clia, and. 

5. And the Scriptuvo shows this directlj.—BOO. 

(OMMKXr.lKY 

In the iCatha Upanisad I., 2-lo, we have : 

prqlpftfhf«tqd: ii tv ii 

Whose form and essential nature all the Vedas declare and in order to attain Whom 
they prescribe austerities, desiring to know Whom tlw rjrcat inm perform Brahmacharya, 
that Symbol I will briefly tell thee, it is Oip. 

This text shows that the Ble.ssed Hari is the goal aimed at by all the 
Vedas. The force of the word ‘and' in the Sutra is to imply : ‘If the man 
has the ability.’ Therefore, it follows that all men, who have the ability 
to do so, should worship Brahman with all the methods taught in all the 
y.1khils. But those who have no such ability, must worship according to 
the rules ■ of his own particular Saklifi. Because the Lord is known by all 
and each one of these methods. 

Though this proposition was establi.shed in the Sutra, ‘Tat tu sama- 
nvayat’ (I., !■ 4) also, yet it is re-stated here, in connection with the topic of 
the collation of all the Ounas of Brahman, as appropriate to the occasion. 
Such repetition is no fault, but helps to streagthen tho argument. 
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Adhikarana II—All the aUvibulcs of Brahman may he 

collated. 

The above discussion about tlio Lord bcinf,' the goal aimed at by all 
Vedic teachings, was undertaken as a iiroludc to tlie proposition that all 
the Gunas of the Lord scattered in difl'orent Sakhas should be collated to 
form a complete conception of nrahman. 

Thus in the Gopala I’urva TSpani Upanisad the Brahman is described 
as having the form of a cowherd, blue as Tamala leaf, dressed in yellow 
raiment, adorned witli the Ivaustnbha gem, playing on a lute, surrounded 
by cows, cowherds and cowherdesses, the tutelary deity of Gokula. This 
is the essential form of Brahman. (See the full extract under Sutra III., 
2. 17). 

But in tlie Rama Piirva Tapani, Brahman is described as Rilma having 
Sita on his left, holding a bow in his hand, the killer of Kaksasas like the 
ten-headed Havana, and the ruler of Ayodhya, etc, as follows : 

I 

fsgst: II 

Ifaving I'rakrti (Silit) as his companion, of green colour like that of Dnrvit, having 
yellow dress, and matted locks of hair, two arms, adorned with ear-ornaments, and a 
garland of jewels, wise, and holding a bow in his hand. 

Such like is the description of Brahman given in that Upanisad. 

While a third description of Brahman is given in the Nysiiuha Up¬ 
anisad, as having a very dreadful face frightening even to the great Dovas 
like Brahma, etc., the Lord in tlic form of a ^lan-Lion. In the Mantra 
sacred to Man-Lion, the word ‘terrible’ occurs: and the Upanisad 

asks : 

Why is he called the Terrible ? and it gives the answer in these words: Since all 
the worlds are terrified by looking at this form—all the Devas, and all the creatures 
run away through fear of him, and he is not afraid of any one, he is called the Terrible. 
(As says the Hruti): From terror of it the wind blows, from terror the Sun rises, from 
terror of it Agni and Indra, yea, Death runs as the fifth. 

While another text describes Brahman as Trivikrama—the Dwarf 
encompassing the universe with his throe steps. In the Veda, I., 154. 
1, we find : 

I will proclaim the mighty deeds of Vispu, how he created the earth, the words 
below it, how he fixed fast the vast firmament and the worlds above it (where dwell the 
Freed ones with Him) and how he encompassed them all with his three glorious strides. 

Like the sacrifices which are different, because the Devatas invoked 
and the offerings made are different, so here also the UpSsanas must be 
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different, because the qualities are different (and all the above four kinds of 
meditation cannot refer to one Brahman). 

Doubt : Therefore, arises the doubt: Should the Gunas mentioned 
in one UpAsana (form of meditation) bo comprised in the other Upasana or 
should it not ? 

r^irvapahsn : The meditation becomes fruitful by dwellin;:: over 
tlie attributes read together in one place. The attributes mentioned in 
another Upa.sana should not bo dwelt upon, and comprised together, because 
no higher fruit is gained thereby, and because the attributes being contra¬ 
dictory, w'onld create disharmony in meditation. 

Sidditanta : The next Sutra refutes this view. 

.SOTK.V III., 3. 6. 

I ^ I f K II 

Upasanihandj, llie combination (of idl fho qualities), Artha- 

bhedat, owing to the non-difference in the object, f.e,, the object of meditation 
being Brahman alone in every case. Artha means the characteristics of Brah¬ 
man. There is no difTerence in them, ftfq Yidhi, of the duties enjoined (by 
the scripture.s), injunctions. Sesavat, as in the case of tlie remainder, 
the complemctary. Samine, in the case of a common meditation on the 

(excellences) befitting (Brahman), being the same, being common to several 
/ 

SakhSs. ^ Cha, only. 

0. Only ill the case of common meditation, the particulars 
mentioned in each HahliA may be combined, since there is no 
difference in the subject-matter, just as in the case of what is comple¬ 
mentary to injunctions.—367, 


oommkntahy 

The word 'Cha' in the Sutra has the force of exclusion. AVhere the 
meditation is common, namely, where it is of equal ch.nractev, having for 
its sole object the pure Brahman, in that UiiSsanii only, all the qualities 
mentioned in each place should be combined together in one act of medi¬ 
tation. "Why so ? Because Arthfibhcdat—because, there is no difference in 
the characteristics of Brahman, the subject of meditation. His characteris¬ 
tics are everywhere, non-different, that is to say, identically the same. As 
an illustration, the Sutra says Vidhi^c§a-vat: just as in the case of what 
is complementary to injunction. “The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
Agnihotra. The Agnihotra also is one performance, and therefore, its sub¬ 
ordinate members, although they may be mentioned in different texts, have 
to be combined into one whole.”—Dr. Thibaut’s Sankara. 
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In tlio Rama Uttara Tapani tliore is a string of Mantras about Sri 
Rama, whore all forms arc combined. Thus, one of these Mantras says : 

Here the forms of the Avataras of the Fish, the Tortoise, etc., arc combined in the 
meditation of Sri K^ma. 

Similarly, in the meditation on Sri Krsna, tlu>re is the combhiation 
of other forms like those of Sri Rama, etc., in the .Mantra of the Oopala 
Rnrva Tapani, W l “lie who though one, manifests 

as many.” 

Similarly, in tlie Rhagavata I’urana, Tenth Skandha, Akrura ad¬ 
dresses Sri Ki-sna as : Jiu?^ =^, etc., “Salutation to 

lhce,f0.hest of the race of Raghu (/c., Rama), tin* destroyer of Ravana.” 
Here Kr.sna is identified with Rama So also in other books there are 
other idcntilications. 

Xolc : 'Phis identification is permissible only when the meditation is on pure Ilrah- 
man, i.r,, when the meditation is universal or Saman.a. In such a meditation r,ll rjualilies 
of Brahman, scattered over in all the sacral scriptures of all the nations of the world 
should be combined, because the God, the Artha. the Subject-matter, is one, Abheda, with¬ 
out any ditPerencc.' It .'is only in HBl^ in the Common I'rayer—in the Cniversal medita¬ 
tion—that this combination should take place. But in the specific: or concrete malitation 
there would be incompatiliility in such a combination : and it should bo avoided. Thus as 
in the general Agnihotra sacrifice various details mentioned in dilPcrcnt iSSkhSs must be 
combined, but not so in any particular form of Agnihotra peculiar to any Sakhins. 

But,' says au objector, the Sruti declares that the .\tmau alone should 
be meditated upon—Atmety eva ujutsita. (Hr. Ar.). The word "alone" shows 
that one should not meditate on any thing else than the Atman—the Bure 
Supreme Self. The coutbinatioii of meditation on din'erent forms is, therefore, 
denounced by the Scriptures. 

This objection is raised and answered in thc’’ne.\t Sutra. 

sernA lu., ;5. 7. 

Anyathatvam, the contradictory, the non-combination of Gunas. 

Sabd&t, on account of the word of the scriptures, Tti, so. Chet, if. 
^ Na, not. Avi^esat, for want of special authority to support that view. 

7. If it bo said that the word ::of the Scripture teaclies 
just the contrary, we say no : because there is no specific text to that 
effect.—368. 

cmriEXTABY 

If it be objected that from the words of the Scriptui;e^ namely, from 
the text AfmetyevopSsita, a contrary view is maintained by the Bfistras, 
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that is to say, there should l)e no combination of Gnijas, we reply, it is not 
so. Why ? Because thorn is no specific te.Kt saying the following quali¬ 
ties should not bo combined. The force of Eva {alone) is to point out tluit 
non-Atman should n<vt. -he meditated upon. The Atman alouc should bo 
worshipped and not tlio non-.\tman. It does not say that tlio qualities of 
tlio Atman should not bo moditatotl upon. If one says ‘Riljaiya dy^tal}'— 
the king alone was seen -it <loes not mean that the invariable qualities 
of the king were not seen, sncli as the royal umbrella, etc.. Therefore, it 
is proved that combination of qualities should take place, in all meditations, 
according to the ability of the person meditating. 

Therefore, it is said, in the Supreme Brahman there e.xist many 
forms, all eternally perfect ; as there exists many hues in tlie crystal called 
lapis lo'.nli. Every one of those special forms is the Perfect Full Brah¬ 
man. In some lie manifests all His attributes, in others of these forms 
He shows forth only a few. But the knower of truth should meditate 
on any one of tho.so forms, by a mental combination of all the Gunas of tlu' 
Lord, manifested in other forirrs, tliuugh not manifested in that particular 
form he is meditating upon. 

This conrbination of all flutras in rneditatioir, is prescribed for the 
Svanistha devotees of the Lord—who arc the worshippers of Brahnran in 
Ilis universal aspect. 

(Such a rombination would be incoinpatiblo to the Ekantins—the “mono-formisls”— 
if such a word could be coined. These Ekantins who have specialised their meditation, 
arc emotionally incapable of combining different ((ualitics—no more can a devout Itoman 
(Catholic meditating on the t'hrist on the Cross, tuin his thoughts on the Lord playing 
lute and drawing all hearts towards Him.) 


ytdJiil-arana JIT—No combination for Ekantins. 

As regards the Ekantins, though they have read many Sfikhas of 
the Vedas, (and know intellectually the different Gunas of the Lord, as 
taught in the different Stikhas), yet being more deeply versed in the parti¬ 
cular Upanisad of their own Sakha, they meditate e.xclusively on those 
Gunas only which have been revealed in their Upanisad, and though they 
know the Gunas taught in other books, they do not meditate on them. 
The author, therefore, teaches an exception to the general rule of combi¬ 
nation mentioned above. 

Visaya : The” text to bo construed is that of tho Gopala Purva 
Tapani. 

Doubt : In the meditation of the Ekfintin, should there bo combination 
of the Gunas.or not ? 



Blidsya\ 


III pXba, hi adiiiiCaRana, sn. 8 . 


51i) 


Purvapaksa: There ought to be sucli conibiiiatioii, because all these 
qualities arc spoken of witli respect and veneration : provided tliat tijo 
devotee is capable of it. 

Siddhiinta: Tlie next Sfitra refutes tliis view. 

srrii.v nr., 3. 8. 

^ ii ^ i ^ i c ii 

^ Na, ftlio combination is) not (to bo done). Va, oertainlj'. 
I’rakarai.ia, devotion: literally, I’ra -e.xcellent, Ivaraiia — work. liliedat, ac¬ 
cording to tire dillcrcuce, according to specialisation. Parovari- 

yastvrldivat, as in the case of the attributes of “Higher than the higli and 
better than tlie best.” 

8. Tliere should certainly be no coiubination of the riualities (in 
the meditation of the Ekaiitins), because the Bhakti (of the Ekantins) 
is different (from that of the Svanistha) as in the ease of the attributi* 
of the “Higher than tlie high” (given to the IJdgitha as Akasa, is not 
combined in the meditation on the Lalgitha as the dolden Person).—309, 


COM.Ml'iN'l'MlV 

Tlie word Va in the Siitra means ‘certainly.’ Tliose who are lexclu- 
sively devoted to a particular form-~who are Ekantins with regard to that 
form—do not combine in tlieir meditation tlie (iuiias mentioned with 
regard to forms otlier tlian tlieir. own. Thus the exclusive worship¬ 
pers of the Krsna form, do not combine in their meditation the form 

sacred to the worshippers of ^fan-ldon—the flowing mane, the gaping 

jaw, the terrible teeth, etc! Similarly, tho exclusive worshippers of 
Nv-siiiiha, the Man-Lion, do not meditate on the late, the cane, the 

sweetness, etc., of Sri Kvsna, so dear to the hearts of the Ki’si.m* 
devoted. AVhy is it so? Prakarana-bhedat. Because the devotional 
temperaments dilfer. The word Prakarana means “the most e.xcel- 
lent act—and devotion alone is that e.xcellent act.” The devotion of an 
Ekaiitin is of a higher kind than that of a Svanistha it is more deep and 
absorbing. The author shows this by an illustration. As in tho case of 
Parovariyas.” As the Ekautin worshippers of the (iolden Pemon in the 
Sun do not combine in the object of their meditation the (lunas of Paro¬ 
variyas, etc., which the worshippers of the Udgitha as AkSfo .see in their 
object of meditation. That which is beyond the beyond and is better^ than 
the best is called Parovariyas. It is the name of the Udgitha as Akd4a. 

Tho condition of Parovariyas is Parovariyastvani. 
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yule: In the First PrapSthaka of the ChhandoKya Upanisad is tauf^ht the meditation 
on the Udgitha. The word Udgitha is applied there both to the Golden Person and to the 
Gausal Brahman or S.kusa. In the Udgitha meditation on the Skilsa is described the 
Gupas of Parovarlyas—beyond the beyond and better than the best. But those who 
meditate on the Udgitha as the Golden Person (and not as the Skdsa or the Causal 
Brahman), do not combine in their meditation the Gunas of Beyond-thc-beyond and 
—Better-than-the-best peculiarly taught regarding the Causal Brahman. Because the 
worshippers of the Golden Person are exclusively devoted [to the attributes mentioned 
regarding that Person. The Golden I’erson or the Person of .Toy (for Hiraninaya means 
both .Toy and Gold) is thus described in the Chhdiidogya Upanisad (I., 0. 0 to 7): 

“Now that Being who is seen in the Sun, as full of intense joy, with joy as beard, joy 
as hair, joy altogether to the very tips of his nails. His two eyes are like fresh red lotus. 
His name is Ut, for He has risen above (Udita) all sins.” 

The Xkasa Udgitha is described in 1., 1). 1 : 

Then WdlSvatya asked, “What is the goal of'Brahin^?” The JAkitsa, replied.Pravil- 
haiia. For all these beings take their rise from the Skitsa, and have their setting' in the 
Akdsa. The Akitsa is greater than these, the Akdsa is their great Uefuge. He itwiced is 
the Parovariyas; He the Udgitha, He the Infinite. He who meilitatcs on the Udgitha as 
the Parovariyas becomes the lieloved of the Parovarlyas.” 

Thus the worshippers of the Udgitha as lliranniaya Purusa do not meditate on those 
(lualitics which the worshippers of the Udgitha as Akfisa (the All-luminous) contemplate. 
There is no combination of ((ualitics, though both worship the I'dgitha. 

But, says an objector, both tlie Ekautins and tlie Svanisthas—tlio 
exclusivists and tlio universalists—are called “the worshippeis of Brah¬ 
man”—and since they liave got a coininon name, therefore, tlie .Ekantins 
also, like the Svani.stlias, must meditate on all the attributes ol Brahman, 
whenever they may bo found. Just as tlie meditation on the Gilyatri is 
universally prescribed for all tliose who are Brahmanas and sliare in 
having the common designation of Brahmana. 

Tliis objection is raised in the first half of the next Sutra, and answered 
in the subsequent portion tliereof. 


siTRA in., 3. 9. 

II ^ U I 5. II 

SaihjnMab, from having a common name. %«( Chet, if. Tad, 
tliat. 3^ Uktam, said, Asti, there is (an instance, in tlie case of two 

Udgithas). g Tu, indeed. Tliis removes the doubt, Tad, that (namely, 
difference of treatment, i.e., absence of combination), Api, also. 

9. (If it be objected that because both have) a com¬ 
mon name, therefore, (the Ekantins must also combine the 
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(juijas), we reply that the answer to this lias already boon given 
(in the preceding Sutra),—and also there is an instance to that 
effect.—M70. 


(■UM.Mi;.\TAft\ 

Tlie word in of tlie Sutra is used in order to roinovo the doubt raised 
above. If it be said that since tlie Ekaiitins and the Svauisthas have both 
got a common name of ‘Brahma-upasakas,’ therefore, the Ekantins must 
also combine all the Gunas like the Svanisthas ; to this wo reply that the 
last Sutra covers this case also. Tlie term Brahma-upasaka is a general 
name, while “Ekantin” is a particular name, and ho is a higlier form of 
devotee tliau the Svanistha, and so all the rules of Svanistlia cannot apply 
to the EkSntin, tliougli he 'is also Bralima-upasaka. Tliorefore, the Ekan¬ 
tins sliould not meditate on all the Gunas, for thereby tliey will lose their 
peculiar excellence which dill'erentiates tliem from Iho Svaui.stha. The 
soul of the Ekilntin is imbued tlirough and througli with the love of one 
particular form, and is deeply drawn to one Eorm, and therefore, he (the 

Ekantin) is superior to the Svauistha, wlio lias a general love for all forms 

(and deep love for none). .Moreover, even the Svaui.^tba is not capable 
of meditating on all the attributes of the Eord. For the Sruti (Rg. 
Veda, 1., 154.7) says ‘ Who can fully describe 

all the mighty deeds of VTsiui.” To the same effect is the following 
Smvti : 

g»!IWTUgo!?2I ^ I 

The Great Lords of Yoga, like 8iva, Ilrahina and the rest, did not reach (in their 
conception) the end of the ((ualilies of that Lord without qualities. • 

Though two things may have a common name, yet they need not 
have all properties in coininon. “An instance of this is found in the 
the scriptures.” For both the Akil^a woiship and the Hiranmaya 
Purusa worship have this in common that both are worships of the 

Udgitha. They have a common SajhS or name—Udgitha-upasana. Yet 

iu the meditation on the Hiranmaya Purusa, the ijuality of the Akas^a 
(namely, the quality of Parovariyas—Higher than the High) is not com¬ 
bined. This is a scriptural instance. 

Therefore, the conclusion is, let the Hvauistlias meditate by combin¬ 
ing all the attributes of Brahman ; but lot the Ekantins worship Him with 
the specific attributes consonant with the form worshipped. This is the 
summary of the last two Adhikaranas. 
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Adhikarana IV. — Attrihutc^ of the Lord as an Infant and as 
a Youth may he combined. 

In the previous section it lias been said that the attribute of Farovariyas 
‘Higlier than tlie liigh,’ applied to the Udgitha contemplated as Aka^a should 
not bo meditated upon in tlie Udgitha taken in tlie aspect of tlie (rolden 
Person. On the same analogy, the I’urvapaksin now says that in meditating 
on Hari as a youth, the qualities manifested by Him in His infancy should 
not be meditated upon, as that also breaks the liarmonious flow of sentiment. 

Now the autlior begins anotlier topic and shows that the Ounas of 
the Lord manifested as an Infant should bo combined in tlie meditation 
on the Ijord as a youtli. In the same Upanisad (ftopala Piirva Tapani) 
it is said : 

n I 

The word Kvsna is (‘.'tclusively applied to the infant Krsna sucking 
at tlie breast of Uovaki (Ya^oda). This is according to the author of the 
Naina Kaunnidi. The above ^lantra is, therefore, useful for meditation on 
the Infant Loid. 

Similarly, in the RSma Piirva Tapani, we read ; 

?ff usiftsial 5iT?r i 

<TRt jft i 

a*ir riufj? fi^cr: 11 

Oin. When Hari is born in the family of Raghu, as the son of Dasaratha, He is 
called on earth Rama. That Hari whose form is Pare intelligence and who is the (treat 
Visiiu, He is called Rdma, because always dwelling on earth (Mahisthita) He gives 
(Rdti) to the good all desired objects, and is ever shining (Rdjatc). fn other words, 
gives, U=on earth ( ) 

These Upani.sad texts show that Infancy, etc., also are Gunas of Jlrahnian. 
The Smytis also arc to the same eliect, such as the Ramriyana and Visnu 
BliSgavata. 

Doubt: Are these Gunas of the Lord, as an Infant, to be niedittited 
upon or not V 

Pt(rrapak.m : Those Gunas of Infancy should not bo meditated 

upon, because the thought-picture formed in meditation would then vary 
in size, and would be subject to decrease and increase, and as this change 
would break tlie uniformity of the thought-picture, it would be against 
the Hruti, which says that in meditation the flow of thought should be 
one harmonious whole. (When picturing the Lord as an Infant, the size 

would be small, when meditating on Him as a youth it would bo larger, 
and thus there would arise incompatibility of thought-forms). 

Siddhdnta : This objection is set aside in the ue.xt Sdtra : 
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SITRA III., 3. 10. 

11 ^ I ^ I ^ o II 

siTTFt: Vyilpteb, Iwciiuso (of His being) all-porvading. ^ Clia, and. Other 
qualities than all-pervadingne!?s should also bo included, Pt*r5=it?i»j: Saniahjasaiu, 
justifiable : compatible. 

10. Such meditation is compatible, because of tlio all-porvadingness 
of the Lord—371. 

l'O.AniIiXrART 

The Lord is all-jiervading though Ho shows forth tlic qualities of 
infancy, etc. He is not limited by those attributes, and consequently sucli 
meditation is jierfectly iustifiable. Tliis lias been fully treated before in 

the Sutra, IIL, 2. 3S, (where it has been shown tliat througli the mysterious 
power of the Lord, Ho is all-porvading in His middle form also. The 
infant-form is therefore, as all-iiorvading and all-powerful as the youth- 

form.) In fact, in the case of tlie Lord, “birth” (which is one of tlie six 
modifications) is not a Vikara or modification at all. For the Lord is 
birtli-lcss, thougli He appears to take birtlis in many ways, srgut 

says the Puru.sa Hymn. “Birth,” therefore, when applied to the 

Lord means “manifestation”—because He is birthless. 

The force of the word “and” in tlie Siitra is to show that the Lord is 
all-swcotiiess also ; for says the Sruti:—wf ^ “Ho is verily sweetness” 
—(Taitt. Up.) The “and,” therefore, includes this sweetness aspect of the 
Lord. In whatever form His Bhaktas wish to taste the sweetness of His 
Lila, in that very form Ho manifests Himself before them, through His 
mysterious inconceivable power. The devotees of the Lord arc innumera¬ 
ble : some the Fver-Freo (like (raruda, etc.) have been referred to 

in the well-known veisc of the Rg Veda as Suris : 

“The Suris always sec that Highest Foot of Visnu.” The other kind 
of devotees (like the Freed, who were bound once) see other forms of tlie 
Lord. The Lord, though one, simultaneously appears in forms of different 
ages (infant, youth, etc.) to His different kinds of devotees. This is .some¬ 
what analogous to the single syllabic Da ^ uttered by PrajSpati, by which 
he gave three different teachings to three different classes of beings : Devas, 
men and Asuras. In the BrhadSranyaka Dpanisad, V., 2. 1., we read : 

The three-fold descendants of Prajapati, Devas, Men and Asuras, dwelt as students 
with their father Prajapati. Having finished their studentship the Devas said, ‘Tell ns 
something. Sir.’ He told them the syllable Da ^ Then he said. ‘Did you understand ?’ 
They said : ‘We did understand.’ You told us ‘Damyata,’ ‘be subdued.’ ‘Yes,’ he said, ‘you 
have understood.’ 
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Then the men said to him, 'Tell us something, He told them the same syllable 
Da. Then he said, ‘Did you understand ?’ They said : ‘We did understand. You told us 
‘Datta,’ ‘give.’ ‘Yes,’ ho said, you have understood. 

Then the Asuras said to him: ‘Tell us something, Sir.’ He told them the same 
syllable Da. Then he said : ‘Did you understand’ ? They said ; ‘We did understand. 
Yon told us ‘Dayadhvnm.’’ ‘Be merciful V ‘Yes,’ he said, ‘you have understood.' 

The divine voice of thunder repeated the same Da Da Da, that is. Be subdued, Ctivc, 
Bo merciful. Therefore, let that tri.ad be taught, Subduing, Diving, and Mercy. 

Tlioreforo, though appoariiig an Infant, etc., there is no break in the 
uniformity of mediation, for the fjord is conceived as One Essence, 
all-pervading and ever-unchanging, though manifesting different aspects. 


AJhikaraifa V.—The deeds of Ihe Lord etre eternal. 

Says, an objector: It the deeds (Karma) of the Ix)rd shown forth in His Infancy, etc., 
were also eternal, then there can bo a combination of all such deeds, though mentioned in 
different Bdkhtts. But the deeds arc not eternal—for the very fact that they arc deeds or 
Karmas necessarily implies that they are transitory. The word Karma or a deed, Kriya or 
an act, and LiH or a sport, arc synonymous. The Karmas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Karina con¬ 
sists in having such relations with others, and as having a beginning and an end, and any¬ 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the 
I.ord, therefore, cannot be eternal. 

If it be said that the Karmas are eternal as a current is eternal-one Karma disappears 
but gives rise to another in the very act of disappearance, and so the Karmic Chain is 
eternal—this is beside the point. The proposition is that every particular Lila of the Lord 
is eternal, and not that one Lilit is succeeded by a similar Lila and in that sense the 
Karma is eternal. For in this view of the eternity of the Karma of the Lord, every 
Lild would become transient—having a beginning and an end. 

If it lie said, the Karma is eternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may be loosely said “it is the same 
play as was performed yesterday,” but the plays (as actions) are different—though they 
give rise to the same conception. They arc not identically same. The word same is used 
here in a loose way, as in the sentence “it is the same medicine which you took yesterday. 
Eat it.” The medicine is not identically the same, but similar only—for the medicine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is difference 
between the two as entities. 

But it may be said—Let there be no beginning or an end of the Karma. Let it be like 
the dance of painted pictures, which moving in closed circle, present the same acts over 
and over again, with the movements of the wheel : and so it may be said there is no break 
in the continuity of such a Karma, and so it is eternal. For here also, there are beginning 
and end, though the action is repeated over and over again, and always gives rise to tMe 
same sentiment in its observers. Therefore, the play of the Lord is not eternal. This is 
the objection raised and considered in the present section. 

Purvapalcsa : The deeds performed by the Lord in His Infancy, etc. 
are the attributes of the Lord, and are eternal. Therefore, these deeds 
are to be conceived as performed with his attendants. (There must 
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be other actors in the play, besides the Ijord, and so they must also be 
eternal). Tlie one and the same retinue (the troupe (jf players) must also 
bo conceived to be connected witli many acts, prior and posterior in time. 
The prior act being eternal (ficcording to you) the actor taking part in 
it must be ever connected with it—his relation with that particular act 
would bo otei'nal. For that particular act would not be accomplished, 
without such relationship. That being so, tliat particular actor would 
not be able to take i)art in the subsc(}uent act. 

Xota : Thus one actor Yasoda suckles the infant Krsna. If this act of suckling is an 
eternal Lila of the Lord, then Vagodd must be eternally suckling the child, and would not 
bo free for the subsequent act, where she is found chastising the naughty boy. 

If it be admitted that tlio same actor takes part in the subsc(iuont 
act, tlicn the prior act becomes transient—for that actor is no longer 
there. If the tir-st act is eternal, tlien the actor in the second act cannot 
bo tlic same person : lie must be a different person. But this is both 
against experience and scripture. 

(For example, tlicrc are not hundreds of Yai^odas, nor do tlic scriptures 
say so.) 

^lorcovcr, every act has two parts—the antecedent and the subse¬ 
quent, and every part has also a beginning and an end. No act can be 
accomplished otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and every part of an act is eternal, 
there can bo no succession, and so the very object of tlie Lila is frus¬ 
trated, for there would arise no variety of sentiments in the observers 
of an eternally unchanging scene. Therefore, if the Lilfts of the Lord 
give rise to various .sentiments, then tliey are not eternal. For the 
eternal is that, which like a painted picture, always ffives rise to one cons¬ 
tant sentiment. 

If it be said, that though the play is eternal, its manifestations are 
different and many, without any break iu the continuity, still the begin¬ 
nings being many, there would arise difference. It would not give rise 
to the idea—“it is the same as that which was before,”—and without 
such a conception, there cannot arise any idea of eternity—the play of 
the Lord, therefore, cannot bo eternal. 

Siddhdnta : This objection is answered in the next Siitra : 

SUTRA ni., 3. 11. 

II ^ I ^ I U II 

Sarva, all. Abhedftt, being non-different Anyatra, in 

another time, in the posterior time, line, these. 
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11. These very actors manifest in another (time and place), 
for there is no difference in them at all (they arc identically the 
same).—872. 


COMJIKNTARY 

Those very persons—the Lord and his companions (or co-actors)— 
who were engaged in enacting the previous part—tliat very Lord 
Hari, and those very same colleagues, together witli those very parts 
of the act, must be believed to exist in the subsequent time and 
act. AVhy ? Because all are the same identically. Because tlierc is 
no difference in tlie Lord, or His colleagues, or tlie parts of liis 
acts or Ills manifestations. One Lord ai)pears in many forms as we 
find from Snitis and Smytis like ; “though one, 

who shines fortli as many” “salutations to Him who has 

one and nuiny forms.” Tlio same applies to the retinue of the Lord. In 
the BhumS Vidya, the Freed Souls who alone form the colleagues and 
the retinue of the Lord, are said to be possessed of tliis power of appearing 
in many forms. 

Sec the Chliandogya Upanisad, VII, 26. 2 : 

The Keleascd soul docs not see death nor illness, nor pain. The Keleased sees 
everything and obtains everything everywhere. He becomes one, he becomes three, 
he becomes five, he becomes nine, and it is said he becomes eleven as well, nay, he 
becomes one hundred and eleven, and one-thousaud and twenty. 

The Bliagavata Purana also sliow’s the same in tlio marriage of 
Sri Krijna witli tlie thousand princesses. 

The same actions, thougli manifesting at different times, do not 
lose their identity, by the mere fact of their rising at different times on the 
horizon of different spectators. “He has cooked twice” moans to tlie hear¬ 
ing of every intelligent person that the one act of cooking is done twice: 
and not that two different acts are done in different ways. “He has 
uttered the word cow twice.”—means the same act or word is twice re¬ 
peated, and always refers to one and the same cow, and not that tico cows 
are meant. Thus the Blessed Lord Hari, His colleagues. His places (the 
various .stages where He acts), etc., owing to the multiplicity of mainfost- 
ations, appear to bo different, in this sense that the acts are commenced at 
a particular time and end at a particular time—but though thus distin¬ 
guishable, yet such distinction does not detract from the identity of those 
acts-for in their e-ssential nature those acts are absolutely identical. And 
since there is an element of time—succession in the mode of mainfestation 
of these eternal acts, that gives rise to a variety of sentiments, and answers 
the objection that an unchanging eternal act must cause monotony. 
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Nor is tliis a dogma uabased on authority. In the Brhadaranaha Upaiiisad, 
Ill., 8-3, it is said: 

Who is Past, Present and Future. 

So also in the Atharvana Upanisad: 

The One Ood, engaged in Eternal Play. 

So also in the fJita (17, 9): 

^ eix^ct: i 

ciffffT 55i^?iT II 

He who thus knoweth .My divine birth and action, in its essence, having abandoned 
the body, coraeth not to birth again, but cometh unto Me, O Arjiina. 

This also sliows tliat the birtlis and actions of the Lord are divine, that 
is to say, eternal: and non-Prltkrtic. For if these births and actions were 
temporal, historical events, their knowledge could not give release. 

This realisation tliat the actions of the Lord are eternal, etc., cannot 
take place but tlirough His grace; as wo find from the following words of 
the Lord: 

Through My grace let there arise in thee True Knowledge regarding my size as it is 
{e.;/., that even the middle size is all-pervading), regarding my real essence (e.;/., every 
part of my body is a transcendental reality), regarding my forms (c.^., the didcrent Ava- 
tflras), attributes (like Omniscience, etc.,) and actions (like birth, sport, etc). 

Therefore, it is establislied that the actions of tlio Lord arc eternal. 
Moreover, it must be remembered that only tlioso deeds wliicli are per¬ 
formed by the Lord through llis Power of Wisdom (Cliit-8akti) coupled 
witli His Essential Form (Svarupa) are etei’ual, and’not every action of the 
Lord. (For if every action of tlie Lord were eternal, then creation, etc., 
being also His acts, must also be eternal). Hence it follows that actions 
l)erformed by the Lord througli Prakvti (Matter) and Time, are temporal 
and non-eternal. Such acts are creation, etc. If it wore not so, then crea* 
tion being eternal, there would be no dissolution and all texts about 
Pralaya would be uullitiod. 


Adhikavana VI-^Meditation on all attributes of the Lord. 

Now the author discusses the following point. In the Vedanta 
texts the attributes of Brahman are described to be as perfect bliss, 
omniscience, etc. 
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Doubt-. Kow arises the doubt, whetlier in meditation on Braliman 
tliese attributes sliould be combined, in every act of meditation or not. 

Purvapakiia: Tiie opponent liolds the view that these attributes 
are not to be combined in meditation. Only tlioso attributes can bo com¬ 
bined, which are tauglit under one topic or liead of teaching: because, 
there is no autiiority for tlie combination of those attributes which are read 
under a different context altogetlier. Nor is there any sucli rule, tliat 
all attributes of Brahman must be combined togetlier, in a single act of 
meditation, in liowover different a context they might Itave been read. 
Tliorcfore, all attributes of Braliman are not to be combined. 

Siddhdnla: The right view is that they are to bo so combined, as 
is shown in tiie following Sutra. , 

sCtoa III., 3. 12. 

II \ I I I U II 

Anandadayah, bliss and otheis. WR??? Pradhanasya, of the Prin- 
ci]jal, i.e.. Supreme Self. 

12. The attributes like bliss and the rest bolon^iii" to the Principal 
(Brahman), should be combined in meditation.—373. 

eOMMK.N'l’ARY 

“(.)f the Principal,” namely, of the Supreme Self to whom belong tliese 
attributes. All of them must be combined together in every act of medi¬ 
tation. 

All those attributes, like perfection, bliss, omniscience, fulness, 
compassion and motherly love for those who liave taken refuge under 
Him, etc., wliicli are taught in the sacred Srutis, as belonging to the Prin¬ 
cipal, namely to the Supreme Self, who is the substrate of those attributes, 
must be combined togptlier in every act of meditation; because they 
serve the purpose of creating a love (thirst) for tlie Lord. 

Note : There are certain attributes of Brahman which, mentioned in one tipanisad, 
are not mentioned at all in others. Of course, those attributes in which all the ITpanisads 
concur, should be combined, but should the particular attributes mentioned in some, 
but not in others, be so combined. According to the concordance of the Upanisads, the 
attribute “Ananda” or bliss is, strangely enough, not mentioned at all in the Chhitndogya 
I'panisad. Should Brahman be meditated as blissful? 


Ailhikarana Vfl—God as Blissful. 

In the Taittiriya Upanisad, the blessed Visuu is described as Anandamaya 
having joy for His head, etc. 

Visaya: In^the Taittiriya Upanisad, II., 5. 1., occurs the following des¬ 
cription of the Inandamaya Puru§a: 
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Difl'erent from this, which consists of understanding, is the other inner Self, which 
consists of bliss. I'hc former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. .Toy is its head. Satisfaction 
its right arm. (.treat satisfaction is its left arm. Bliss is its trunk. Brahman is the 
scat (the su]>port). 

Doubt : Avo tlieso pnrticulnr attribtite.s of Hrahniao ('Moy,’' “Satisfaction,” 
etc.) to be combined in every meditation on Brahman ? 

Purvapabsn : In the last Sutra it lias been taught that attribnte.s like 
bliss, etc., are to lie combini'd in every act of meditation on Brahman. Tlie 
liavticnlar attributes of Joy, Satisfaction, etc., taught in the Taittiriya ITpani- 
sad, are not different from bliss, therefore, thi>y must Ix' combined in every 
act of meditation. 

Siddhdnta : This eombination should not take idaei', because of the 
following Sutra. 

sf ria m., 3. 13. 

fi u ^ i ^ i \\\\ 

IT’iya^irastvadi, of such as “joy being its liead," etc. 
Apraptih, tlie not being meant, or the non-inclusion, I’pachaya, greater 

intensity, or increase. Aiiacliayau, and less intensity, or decrease, ff 

Hi, for. Bheih', (tliat being iiossible) wlime there is a dillerence. 

i:?. The (lualities like “Joy being its head,” etc., are not 
to 1)0 inchuh'd (in the gonoi-al meditation on Brahman), because 
tluTe are increase and decrease (in the ([iiality mentiom^d in 
the Taittiriya Tpani.sad) (which is possible) where there is 
difference.—1574. 


{'OM.UEST.\liY 

The qualities like “Joy being its head,” etc., are not to be combined 
in every meditation on Bi'aliman. (This meditation tauglit in tlie Taittiriya 
llpani.sad is meant only for some as will be taught later). I.ord Vi.siiu, who 
is full of bliss (Aiiandamaya) and has the shape of a man, has not the 
form of a bird, as described in the laittiriya Lpanisad., 11., 5. Dloieorer, we 
liud in that te.xt, words like “satisfaction,” “great satisfaction,” which sliow 
that tliero are increase and decrease, in tlie nature of the bliss, attributed 
to tills Anandamaya bird of the T'aittiriya IJpanisad Now increase and decrease 
are possible only where there is a difterence in the ((uality. But the bliss 
of the Lord is not liable to increase or decrease (there can be no degrees in 
it, like satisfaction and great satisfaction). There cannot be any change 
in His bliss. All His attribute's are perfect, full, free from Svagata Bheda, 
and consequently iuyariable, as has been shorvn in the butra. III., 2. 28, 

67 
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Tlierefore, the particular attributes taught in Taittiriya Upanisad (II, 5) are 
not to be combined in the general meditation on Brahman. 

SUTRA in,, 3. 14. 

m n i ?« ii 

fat Itare, tlie otlier (qualities mentioned in tlie Taittiriya Upanisad). g I’u, 
but. Artha, result, object, namely. Release. SSniftnyat, on account 

of the equality, or sameness. 

14. The otlior attribiito.s of Brahman (tanglit in the Taittiriya 
Upanisad) arc to be combined, liowever ; because meditation on them 
leads to the same result.—375. 

UOMMKNTARV 

'I'he otlier attributes of Braliman, mimtioned in the Taittiriya Upanisad, in 
that .tnandavalir, are however to be comliined. For examplo, the attrilmtes of 
all-pervadingness, intelligent joyfulness, world causation, Hnpremi' Lord¬ 
liness, etc,, (described as tlie attributes of the Aiiandamaya Brahman) both 
before and after tlio passage desciibing this Aiiandamaya liird (of Taittiriya 
Upanisjad, If., V) are to lie combined. For example, the all-pervadigness of 
Brahman is mentioned in the following lines immediately preceding the 
description of the bird : 

Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. It also has the shape of man. 

Tills sliows tlie all-pervadingness of the Lord. This quality must bo 
combined. Similarly, Taittiriya Upanisad,, FL, 1, sliows that tlie Lord is 
intelligent and canses tlie joy of others : 

He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : ‘He who knows Brahman, which is it. /•,, cause, not ctfcct), which is 
conscious, which is tvithout end, us hidden in the depth (of the heart), in the highest 
ether, he enjoys all blessings, at one with the omniscient Brahman.' 

The Creatorsliip of the l>ord is mentioned in Taittiriya Upanisad., II., (i. 
(a subsequent i)as,sage of the same). 

He wished, may I be many, may 1 grow forth. He brooded over himself (like a man 
performing penance). After he had thus brooded, he sent forth (created) all, whatever 
there is. 

The Supreme Lordliness is shown in Taittiriya. Upanisad, II., 8 : 

From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indra, yea Death runs as the fifth. 

Those attributes of all-pervadingness, creatorsliip, etc., must be com¬ 
bined, in every meditatiou of Brahman. Wliy V Because Artlia-sSmanyat. 
Because the Artha or the result is common or one. Meditation on Brali- 
mau leads to Moksa or emancipation. Wlieu Brahman is meditated, with 
the qualities mentioned in the Vedfiuta texts, such as, possessing strength. 
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croatorship, and friendliness towards all and beiii}? the refuge of all, tho 
saviour of all, etc., then the man obtains tlio groat Artha or object of life, 
namely, release. JEeditating on Rrahman, with tho above qnalities of all- 
pervadingness, etc., also leads to tlic same result. Therefore, these qualitie-s, 
mentioned in the Taittiriya IJpanisad, are to bo combined. 

What is the ol)ject of describing the Ananadamaya Jlrahman as a bird, 
in tlic allegory of tlie Taittiriya I'panisad V In other allegories of tho 
Upanisads, some distinct purpose is served by tlie parable. Thus in tho 
fCatlia IJpanisad, tlie soul is figured as a charioteer, body as a cliariot, etc. 
Tlie object of this figurativi' description is to teacli, tliat the person meditat¬ 
ing, must control his body, senses and mind. Wliat is tho object of this 
bird-allegory of the Taittiriya rpanisady Tn faet, says the objector, we sen 
no such object : and without any purport in view, the Vedas never enter into 
allegorical descriptions. Wliat is then the purport V Tlie answer to this 
question is givmi in the next 8utra. 

scTOv, III., .3. 15. 

«n''^qRTq ii ^ i ^ U v ii 

.\dliy,anaya, for tho sake of meditation, Prayojaiia, of any 

(other) purpose. Abliav^t, on account of the absence. 

15. There being: the absence of any other purpose (in tlie 
allegory of the Xnandamaya Bird), it serves the purpose of meditation 
(for people of dull intellect).—37G. 


The allegory of the Bird in the Taittiriya (Jpani.sad has no other object 
than to teach meditation on Brahman, in the form of a bird. The word 
Adhyfina means complete contemplation. The sense is this. The second 
Yalli of the Taittiriya Upanisad opens with the statement “Brahma-vid apnoti 
param,” ‘be who khows the Brahman attains the highest.” Now Brahman is 
one, but He subsists in two forms : one his essential form, (tho Anandamaya 
Kr?ha), and the second His Bower or Energy forms (such as, those of 
NArayana, etc.). That Supreme Lord appears five-fold as Narayai.ia, Vasu- 
deva, Sankarsana, Pradyumna, and Aniruddha. This five-fold manifestation 
is not capable of being easily meditated upon, by people of dull brains. 
Therefore, for tho sake of such persons, one blissful Brahman is figured 
as a Bird, with joy for its head, satisfaction and great satisfaction for 
its wings, etc. Tlie allegory, therefore, serves a purpose ; namely, it 
brings Brahman within the easy comprehension of these people of dull 
understanding, who cannot meditate on an all-pervading, blissful. Lord. 
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When by such concrete meditation, their intellect becomes capable of soaring 
to the hifedier liei}?hts, then tlie meditation becomes complete, and the man 
becomes a Brahmavid, and the word Vid li(*ro means to meditate, and the 
Brahmavid is that person wlio can fuUy meditate on Brahman. In the pre¬ 
vious part of the Taittiriya Upanisad are described the various I’urusas such 
as Annamaya, PiAiiamaya, ^lanomaya, Vijuftnamaya These various Purusas 
are all described as t»irds, witli various attributes as their head, wings, etc, 
The object ot the allegory is to give a clear conception ol those various 
principles of man. Thus this physical body is the Annamaya man-bird, 
his head is tlie liead of the l)ird, his tw'o arms are the wings of the bird, 
etc. Similarly, the PiAnamaya man or the Astral or Breath-man is allego- 
ri.sed as having the various hreatlis for its various parts. So on, with the 
■Mind-man and tli(> flnderstanding-man. Lastly, is describf'd the Bliss-man 
or Brahman, with joy for its liead, etc. Tlierefore. it has been well said 
that theso attributes of "joy for its head,” (dc., are not to he combined 
in the general meditation on Brahman. This allegory in only lignrative 
of the pure Brahman, who also apixairs with live members (namc-ly, as Nara- 
yana, \Msudcva, Sankarsana, Pradyumna, and Aniruddha). ft may he 
objected that Brahman is one and has not five members, as mentioned 
above, for there is no authority for it. To this objection we reply that 
there are various texts showing that Brahman has dill'erent members. Such 
as (--('iopfila Purva TApanjj. 

'rbough one, he manifestB as many. 

tER Hfit stiiai (Brahma Upanisad ?). 

Being one, who appears ns many. 

So also in the Chaturveda Sikha wo have tin' lollowing ; 

H ^ qg:, g 3'vir: b wicur, H ll 

He is the head. He is the right wing, He is the left wing, lie is the body, He is the tail. 

8o also in the Bvhat Saiiihita : 

fttd qq ^ i ii 

%dsfq qr i sftrR gq: gq g q=qtrT ii 

ft fft; wi II 

Nardyapa is the head, Pradyumna is the right wing. Aniruddha is the left wing, 
Vdsudeva is the trunk, or Xdrdyafla is the trunk and Vasudeva is the head, and Saiikar- 
saija is the tail. Thus the one Ix)rd, the Purusottama {the Supreme Man) sports in five 
different forms as a body and its members, as a part and the whole. But every member and 
every part is full, and perfect with all divine attributes, and none of these five members of 
the Lord is to be considered as higher or lower, as possessing greater or less lordliness, or 
as being opposed to each other. How can there be reasoning regarding that being who is 
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above all reasoning, how can there be proof of Him who is proof-leas, (but the standard of 
every proof and the basis of all logical reasoning) 

srj'in nr., 3. l(i. 

II \ 1 ^ I U II 

Atma sabdat, from tlie >Siuli coniaining tlio word “Atman." 

Clia, and. 

Kt. And bocausc the word Atman is applied to this Anandamaya, 


(so it 

cannot bo a 

bird).— 

-377. 





COWMKNTMIV 


In tlio Taittirtya 

Srnti, 

A 

tho Aniindaniayu is cjilh'd 

A 

Atman, so Braliman 

1 icing 

spocilically 

called 

an Atman, it is impossible tliat an Atman sliould 

have 

tail and tli 

rest, 

like a bird. Tliend'ore, it if 

! merely an alh'gory, 


tliat tlio Braliman is dt'seribod tliore as a l)ird. 

yr,/r : A reference to the text of the Taittiriya Tpanisad, If., will show that the 
words are Atnnt Anandam.nyah. So clearly an allegory is intended. 

Hut (says an objoctor), tbo word .\fman is applied lliere to tlio 
Jh'anamaya and the otlier bodii's also. It is apjilicd oijiially to tlio material 
physical body, to the subtler Pranio body, to tlio Alanasic body and to tlio 
diva itself, called there the Vijnanamaya. The jihrase “Anyo antara 
atma," is repeated with regard to every one of these, in that chapter. 

A A 

Why should tlii'n tlie apiilieatioii of the term Atman to the Anandamaya 
be taken as a n'ason tliat the ,\nandamaya must be the all pervading Con¬ 
sciousness (the Vibhu Clietana or) tho Brahman, wlien we find that it, i. r., 
.\lman, is applied to tlie atomic conseionsuess (Anuehetana) or tlie ,Iiva also? 
How are you so certain that tho .\nandamaya is Brahman, merely becauso 
a vague t(*rm like the word ‘.Atman' is applied to it? The next Sutra 
ans'we'rs this objection. 

si'rin in., 3. 17. 

II ^ I A I II 

iirrfJT ,\tma, Atman, the Supreme Self. (Irhitili is taken to mean 

or to comprehend. Itaravat, ju.st as the case in tho other texts. 

UttarSt, as appears from the next sentence. 

17. The word Atman, however, hero denotes the Fniversal 
Consciousness or Brahman, as it does in the other passages preceding 
this section, because of context as shown in the subsequent 
sentence.—378. 

COJIJIKXT.MIY 

The word Atman, when applied to the Anandamaya, must denote the 
Supreme Self, the Vibhu ChetanS, the Universal Consciousness, as it 
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undoubtedly does in the passages like ‘Atinft vfi idani eka evSgra ftsit' 
(the Supremo Self was this verily in the beginning). Here the word Atmfi is 
taken by all to mean the I’aramStma. Hut wliy do you say tliat here also, 
it must bo taken to moan the Supreme Self ^ Uttarat. Because in the sen¬ 
tence immediately following, we liavo sucli (lualitics described, which leave 
no doubt tliat the Atiamlamaya self is tiio Supreme Self. Tims in tlie sixth 
Anuvaka we have : 

He wished, may T be many, may I grow forth,.. . and he rroalnd all. 

Tliis passage, coming after tiu- .Anandamaya sentence, sliows that 
the Anandam.aya is the Creator of all, and tlierefore, is Braliman. Had the 
Anandamaya self not lieen the Supreme Sedf, tlien this description 
“the creator of nil” would become incongruous. The Creatorsliip is 
the specific attribute of (iod and of no one else. The meditation, therefore, 
on tlio Anandamaya symbolised as a Bird, witli .foy for its liead, etc., is 
meditation on Bralnnan, and so notliing is inliarmonius in sucli medita¬ 
tion. 


sf uiA iti., 3. IH. 

II ^ I ^ I \^\\ 

Anvayat, on .account of connotation, or on account of syntactical 
connection, Iti, so. Ciiet, if (it be objected). Syat, tliero can l)e 

(certainty). AvadliAranfit, on account of (tlie Supreme Self being) 

understood (throughout); is retained (mentally). 

18. (If it bo objected that u'c cannot so infer) because of the 
syijtactical connection ; (we reply) it may be (so inferred) : becau.se 
(tlio idea of the Supreme Self) is understood (tliroughout the whole of 
the second chapter of the Taittiriya Hpanisad).—379. 


eo.UMKSTARV 

“But,” says an objector, “we cannot infer for certainty tliat the 
word ‘Atman’ applied to tlie .Anandamaya, must moan tlie Param-Stman— 
the univei-sal consciousness; and not the Jiva-atman—the conditioned 
consciousness. Because the word Atman has been applied in the previous 
Anuvakas to .fadain (or PiAkftic bodies) like tlie PrSnamaya, and 
Mnnomaya ; as well as to the Anu-chetanA or the Atomic consciousness, namely, 
the .liva, i.e., the Vijnanamaya." To this avo reply—SyAt, namely, that it 
may bo inferred Avith certainty that the Supreme Self, the Univereal Con¬ 
sciousness, is meant by the Avord Atman in the Anandamaya passages 
because in the very first AnuvSka. He is referred to in the sentence 
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^TW?rr <3F>j5f: etc., “From tliat Atman indood 

sitrang other.’' Hore the word Atman distinctly refers to the Param- 
atman, and this fact is koid or retained (Avadharita) in mind throngliont, 
in studying the succeeding AnuvSkas. Otherwise, the text teaclung 

meditation on tlic .Anandamaya would be nullitied. 'I'lie idea of tin? 
i’aiamatman, taken from tlie first Annvtlka (from thi' tiwt ‘Ftasmad 

iltmanah'', remains latent in the mind, while passing over the succeeding 
AnuvAkas (sections) wliich treat of tin' J’ranamaya Atman, Manomaya 
Atman, etc. ; hut finds no halting place till it comes to the Anandamaya 
Atm.an ; hecau.se there is hinglit no higla'v .Atman than tin* .Anandamaya. 
Therefore, on the maxim of sliouing the star Arnndliatt, the previous 
.Atmans are rejected, as not being the Faramatman, and the mind finds its 
full satisfaction in tin' Atman of bliss, after which no otlier .\tm.m is 

enumeratetl. Tims th(> opening passage (Etasinad Atmanah and the 
coueluding passage; ("Sa idam sarvam asrjaf) show that the Anandamaya 

A 

Atman is the Supreme Self. 

Xote : ill order to load up to the 1’iU'amHtin.an (mentioned iii the first section) the 
Taittiviya l'i>anisad at first refers to the “Alan of Food”—the .Annamaya; then to the 
"Alan of Breath" the i’ninamaya : then to the “Man of Alind”—the Alanoiuaya, then to 
the "Alan of rnderatanding’’- -the Vijnanainaya. Every one of these in succession is taken 
to be the .Supreme Self; l)nt. this wrong notion is continually corrected by the saying, 
"Dilferent from this, is the other, the inner self." But when the Anandamaya self is 
reached, there is no such corrective applie<l: tliere is no such saying “different from 
this, the Anandamaya self, is the other, the Inner Self, the Brahman.’’ The Srutl thus 
gradually leads up to the Anandamaya and halts there, indicating thereby that this is the 
Innermost Self, the I’aramittman. Hence the meditation on the Anandamaya is 
meditation on Brahman. 

The star Arnndhati is barely visible to the naked eye : to point it out, therefore, 
some very big star near it is shown at first as Arundhali, then it is rejected and a 
smaller star is pointed out as .Vrundhatt, and so on till the actual Arundhati is located, 
T'his method of leading from the gross to the more subtle is CiUled the Arundhati Nyfiya. 


jldhihii’aiia VfTI — C/od as Father, 

The author now' wi.shes to show' that the attributes of Brahman 
like those of hedng the father, mothitr, etc., should also he comprised 
in meditation on Him. 

y 

Visaya : Thus says a Sruti ; 

mm ftm «rm nfctiikrat!!: i 

N^r^yaria is the Mother, the Father, the Brother, Abode, Shelter, Lover and the 
Path. cf. Gltd, IX., 17, 18). 

Ill the Jitanta-stotra, first Chapter, also it is said : 

ftai HRif sf?. ^ • 

^*n II 
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Thou alone art my father, mother, lover, friend, brother, and son. Thou art my 
learning, riches, and desires—I have nothing else but Thee—(Thou art my all in all.) 

Tn the middle and tlie last cliapters of the same, wo find: 

ft I 

^ g^?rtT ftcir ^ w irm^ ii 

From my very birth I am thy slave, I am thy pupil, and thy son. am T. Thou art 
my Master, thou my Teacher, and my father and mother thou, () Madhava I 

Goahl : Now arises the following doiiitt: Are tlic.se various ({uali- 
ti(‘s of fatherliood, sonhood, fi’iendline.ss. masterliood, eto., to be meilitatod 
uiKin in the worship of Itrahinan or should they not ? 

J^irvapakm : 'I’lie I.ord must lie worshipped as .\fman alone, as 
says tlie Sruti ; I lb* shouhl not be meditated upon as 

fatlier, etc. 

Siihlhdnta : The ri'fiitation of this is givim below ; 

soTitA nr., 3. lit. 

II ^ ‘I ^ 1 U II 

Karya, of tiu' clleet, /.e., the fruit. .MchytinSt, because of the 

stab'inent. Apurvam. something similar to the Pnrva or the former 

attributes of Braliman. The force of ^ in Ajihrva is that of indicating simi¬ 
larity. 

19. The Oiiuvlities of fatherhood, etc., beino;) similar to the 
precediii" ones (of Porfc'ctioii, etc., are to he comprised in the meditation 
on Brahman), because of the statement of the result (of siicli devotion, 
namely, release).—389. 


('OM.MKXT.\aY 

The “former” (jualities (I’urva) are sucli as I’orfoction, Hliss, etc. 
Tlie word “Apnrva,” moans tlie qualities similar to tlie I’ilrva, i.e., tlie 
qualities of fatherhood, etc. Tliese ([ualitios must be meditated upon by 
those will! worship Him in these aspects. Why V Kivryilkhyaiiat : Be¬ 
cause of tlie statement of the eifeet or fruit resulting from sucli meditation 
witli sucli devotional sentiments. (Tliat is to say, devotion to the Lord as 
fatiier, mother, etc., also leads to Release). As says the Sruti (Svotai^vatara 
Upanisad, V., 14): 

Those who know Him who is to be grasped by devotion (Bhava-grShyam), who is 
not the body (nest), who makes existence and non-existence, the auspicious One, who 
also creates the elements, they have left the body. 

(This shows that the Lord is Bhftva-grahya or attained by devotion, 
whatever form that devotion may take). 
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Ho also says tiio Lord in tho Bhagavata Purana : 

?TT?»rr ?raT VfHKg i 

Of those to whom I am dear, tho self, the son, the friend, tho toaehor, tho lorer, the 
Destiny and the Desired. 

Tliereforo, the devotee (Bhavuka, the sentimental), must think the 
Lord as fatlicr, mother, etc, just as ho tliinks Him to be all full, all bliss 
etc. 

As regards tho Sruti that “Atman alone is to be mslititeJ upon” 
that do(^s not prohibit meditation on the Lord as father, mother, etc. 
I’his objection has been previously dealt with under Hutra TIL, 3. 7. 


Adhikarana IX—Meditation on a foim necessanj. 

Now the author takes up the topic that the Lord may be meditated 
upon as having a form (Vigraha) also. 

Vimya : Tn some Hrutis we lind texts like tho following describing 
the Lord as mere Self: 

i~(Brhad. Up., I., 4. 7). 

He must bo worshipped as Atman alone. 

aS^sg'ira'l?! I— (B^had. Up., I., 4. 15). 

Tjct a man worship the Atman only as his true state. 

But in other Hrutis, the Lord is described as having a form, sucli 
as in the Uopiila Piirva Tapani, quoted before: “Then Brahma said : Medi¬ 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under tho Kalpa tree, and about whom are tho following versos : His eyes 
are like full-blown- white lotus, lie has the colour of the blue cloud. His 
raiments are sparkling as lightning. Ho has two arms, etc.” 

Then the Upanisad, after so reciting His form, concludes thus ; 

i 

Thus meditating with concentrated mind on Krsna, a man becomes freed from the 
cycle of births and deaths. 

Doubt: Now arises tho doubt : Does the Release result from 
worshipping the Lord as mere Holf (Atman), only (without any form), or 
is it the result of worshipping Him as tho Self having a Form ? 

Purvapalcsa : The Purvapaksin says, tho Mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. For in such meditation as Atman, there is a uniform flow of senti¬ 
ment, (uninterrupted by any distraction or jarring emotion). It is 
stated that tho Mukti or release comes from the meditation consisting 
of one uniform flow of devotional sentiment (Ekarasa). But in medi¬ 
tating on the Lord as having a shape, there is no oneness of sentiment ; 

68 
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for the thouglit dwells sometimes on tlie eyes, sometimes on the ears, 
hands, etc, and thus there is no uniformity in snch meditation, for a form 
lias always different parts. Therefore, Release is not obtainable by Form- 
worship. 

RiAdhanta : This view is set aside in the ne.xt Sutra : 


sfrn.x Ilf., 3. 20. 

I ^ ^ R o II 

sum Samanah, same, uniformity of sentiment. Evani, even. ^ Cha, 
though, Abhodat, owing to non-difference. 

20. Even thoujelr (there arise different perceptions of eyes, etc., 
in meditation on the rorm), yet tlioy are the same, because there is no 
difference, (the eyes, etc., are all A.tman).—.3<S1. 

(’O.MMKNTXUV 

The force of tlio word “Cha” is that of “Api.” Even though in 
Form-meditation there arise different pore ptions of eyes, etc, yet the 
sentiment is the “su/hc,” ?>., is one and uniform. As an image made of 
gold is gold throughout, and looking at its eyes, hands, etc, does not give 
rise to different ideas, but ono uniform idea, i.a., of gold, so in meditating 
on the Form, there do not arise different ideas but one idea of the Lord. 
Why? Abhcdat. Because there is no difference : because tlx; eyes, etc., 
of the form of the Lord aro all Atman (as those of the golden imago are 
all gold). Therefore, Release is obtained only by worshipping the Atman 
as having a form or rather as having become a form. If this wore 
not so (it Release were obtainable by mere abstract meditation), then the 
Sruti te.xts like “thus meditating on Kr.sna with concentrated mind” 
(OopSla Purva TSpani Cpanisad) would be nullified. The texts like “Brahman 
is a uniform essence of the True, the knowledge, the infinity, the bliss, etc.,” 
do not mean that Ho is an abstraction, but that His Form sheds forth 
those various attributes bas the one sun sheds various colour). 'They do 
not detract from His uniformity and one-ness of c.ssence. Though this 
point was considered before also in Sutra TIL, 2. 14, it is reconsidered 
here in a different light. The compassionate teacher repeats the same 
thing over and over again, out of kindness for his pupils, so that they 
may understand this abstruse and recondite subject. 

Tub thkoky of av)':5a avataras 

The author has already taught in the previous aphorisms that in 
meditating on the Lord, all His attributes, as manifested by His direct 
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Forms and Avatftras, aro to ba combined. Now he coiisidei's wlicther the 
attributes shown by the Lord when He temporarily sliincs fortli through 
some exalted souls (Jivas), that is to say, through the inspired Men (Ave^a 
Avatfiras) are to be so combined or not. 

Note: There are two views regarding Avega Avatiiras. These are exalted Jivas 
possessed by the Lord, inspired by Him. Alt qualities of the Ijord aro not manifested 
through such beings. One view is that .the attributes shown by the Avega Avalaras should 
be combined, the other is that there should be no such combination. 

In the Clihandogya Upanisad, VII., 1. 1, Narada approaches Sanat Kumaru 
and says, ‘Teacli mo, 0 Lord! (Bhagavat).” ...‘Therefore, 0 Lord! 
(Bliagavat) take mo over tliis ocean of grief.” 

The beings like the Kumaras aro Jivas possessed or ovcishadowed 
(Avista) by some one of the attributes of the Lord, such as Wisdom, Power, 
etc. Tliese Jivas are the AveSas of the Lord; as is clear from the application 
of the word “Bhagavtit” to them. The question arises: Sliould the devotees 
of tliese (Sanat Kumara, etc.) while meditating on these God-like souls, 
worship them investing with all the attributes of tlie Lord or not? 
In answer to this doubt, the author teaches two alternatives. First, lie 
shows the permission to combine, i.e., the injunction side, by which all the 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is shown in the ne.vt Sutra. 

SITKA III., 3. 21. 

I X I ^ I ^ m 

HCilFsiTT. Sambandliat, on account of their being intimately connected. 
Evam, thus, the same. Anyatra, in others (such as the Kumaras). 

Api, even. 

21. Because of their intimate connection with the Lord, in such 
others also (like the KumSras, etc.) all the attributes of the Lord may 
be meditated upon.—382. 


CO.MMKN’TARV 

‘‘In others,” namely, in the Kumfiras and the rest, who aro always 
possessed by the Lord, and in whom the God always dwells. In such 
supremely high Jivas, all the attributes of the Lord may bo comprised 
in meditation. Why ? SambandhSt, because of the intimate relation. 
Such Jivas are so intimately related with the Lord, that they ai’e hardly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the white-hot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. 
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SUTKA HI., 3. 22. 

^ II ^ I ^ I 11 

^ Na, not. Va, or, AviSe§at, because of want of difference 

(between tlio KumSras and other Jivas in the matter of Jiva-liood). 

22. Or not, because there is no distinguishable feature in them 
(they arc after all Jivas and in no way distinguishable from other Jivas 
as such).—383. 


eOMMKNTAHY 

All the entire attributes of the Lord are not to be combined in medi¬ 
tating on such Jivas. Why? Aviiiesat, becau.se there is no distinction 
between these Jivas and the other Jivas, so far as the quality of Jiva-hood 
is concerned; in spite of the fact that the Lord is in them and possesses 
them. The force of tlie word “or” is to indicate that since these beings 
are the beloved of the Lord, they ouglit to bo looked upon with extreme 
respect, but not worshipped as Ood. 

SUTRA HI., 3. 23. 

II ^ U 1 II 

Dar^ayati, shows (the Hruti). Cha. and. 

23. And the Scripture illustrates this.—384. 

eOMMKNTARY 

Such Ood-possessed Beings, thougli object of great veneration, are 
not to bo worshipped as flod, because the Scripture illustrates it in the 
passage under discussion. NSrada is himself a Ood-possessed Soul, as wo 
find it from various accounts given in the Bhagavata Pin ana and other 
books. In spite of his being so great, we find him going to Sanat 
Kum§ra and asking him to bo taught about the Supreme Self. Thus this 
ChhSndogya Sruti itself shows that all the att ibutes of God are not to bo 
combined in meditating on these godly beings, for they are not as perfect 
as God is. 

SUTRA HI., 3. 24. 

II ^ I ^ I ^ 5# II 

Saiiibhyti (the attribute of being the nourisher, the supporter), the 
collection, f Dyu, the sky, all the space. VySpti, the attribute of pervad¬ 

ing, the spreading out wft Api, also. ^ Cha, and. vrer: Atab, for the same 
reason. 

24. Aud for this reason, the attributes of being the 

collection of all potent energies and of spreading out the 
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loftiest heavens (which are the specific attributes of God, are not to be 
combined in meditating on such Beings).—385. 

(.'OMMIOTAKY 

The plirase Saiiiblirti-dyuvy&ptL is <•» Dvundva compound of these 
two words, meaniiij' “collection” and “spreadiii}; out tlic licavons.” 
ihesc two attributes are not to be combined in meditatiu}; on svicli Avefei 
Avataras. The reason for this is the same as given in the previous Si'itras, 
namely, that the Avo^a Avataras are Jivas after all. The sense is this. 
Tn the rescension of the Enayaniyanas, wo find the following text in their 
supplementary portion (Taittiriya Brahmana, IL, 4. 7. 10. : 

5 =Sr 8 r i *1^1^ ^ita 1 swrfta 1 

^i; II 

iThe reading in the te.xt is from the Atharva Yeda, XIX., 22. 21: 
where the .second line runs as 'lami 3i% 1 Baladeva’s reading 

is fi5i ijami imh g 1 ] 

Heroisms (were) gathered with the Brahman as chief; the Brahman as chief in the 
beginning stretched the sky ; the Itrahman rvas born as first of creatures ; therefore, 
(Icna) who is fit to contend with the Brahman ‘/—(Bloomfield). 

This verse is found in the Atharva Veda (XIX., 22. 21) and the 
translation of it, given by Air. Orifiith, is as follows : 

“Collected manly powers are topped by Brahma. Brahma at first spread out the 
loftiest heaven. Brahma was born first of all things existing. Who then is meet to be 
that Brahma’s rival ?’’ ' 

This shows the glory of Brahman, namely, ho has all manly powers 
in him, and he it is who has spread out the loftiest heavens. Those attri¬ 
butes are the specific qualities of the Lord, and consequently they are 
not to be meditated upon as existing in any Jiva, how high soever he 
may be. 

• The author now gives another reason in the next Sutr<a. 

sfritA. III., 3. 25. 

II \ I \ I ^ S( II 

Putusa VidySySm, in Purusa-vidyfi, 4^ Iva, like. Another 
reading is ^rf'i “also.”=^ Cha, and. Itaresam, of the others lot the qualities 

^like omnipotence, etc.) AnfimnSnSt, not being mentioned. 

25. These other (attributes of the Lord are not de¬ 
clared as existing in the Kumtiras, etc.) (as they are declared 
to exist) in (the direct manifestations of Brahman such as) 
the Man (of the Purn§a) Sukta, and (in Krspa of the Gop^la 
Tapani, etc.).—386. 
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COMlIKNTAliY 

In the narratives of tlio Kuinuras and of others, tlicro is no luontion 
of tiic attributes of being tlie material cause of the creation of all things, 
or of being tlie ruler and regulator of all, etc., (namely, of those qualities 
which are tlie specific attributes of tlie Lord'. Hence in meditating on 
these Ood-lilco lleing.s, all the attributes of (lod arc not to be thought 
of as e.xisting in them. The author gives an illustration to show the 
contrary, Huru.sa-vidyayain-iva. As in the rurusa hymns of the Vedas. By 
force of the word “and" the Uopiila Tapani, etc., are also taken. All the 
above attributes of the Lord are given in those, while they are conspicuous 
by their absence in the nairatives of the Knmtiras, etc. The conclusion 
of all this discussion is as follows : In these (iod-possessed Beings, there 
are two aspects—the .liva-aspect and the Ood-aspect just as in a white- 
hot iron ball. 

In a hot iron ball there e.xist the iron and the fire. Those devotees of 
the Kumaras, etc., who sec in them the Divine aspect only, like those who 
think on the tiro only of the white-hot iron ball, should meditate on such 
beings with all the attributes of (lod, because they are looking on the 
(tod-aspect only, to the exclusion of the Man-aspect. But those whoso 
devotion is not so keen and who are conscious of their man-aspect, like 
those who see the iron also in the white-hot ball such devotees of the 
Kumaras, etc., should not invest their Isfa (Beloved) Avith all the attributes 
of (iod. On the other hand, they meditate upon these Beings as friends of 
(lod, dearly beloved to him. The Supreme Lord being pleased Avith their 
devotion to His beloved ones, accepts such Avorship, as if it Avas directly 
offered to Him. It is not only in the OhhSndogya Dpanisad that banat 
Kumara is addressed as Bhagavat, but Avords like Bhagavat, etc., have been 
applied to these exaulted beings even in the Bhagavata Purana and 
other scriptures. These books also have declared their Jiva nature as 
Avell, by describing tbem as Avcalc and poor creatures Those passages 
mu.st also be reconciled in the sumo Avay, namely, their Aveakness, etc., are 
all comparative, for compared Avith Brahman every one is a weak and 
poor creature. 


yldhilcarava X—The destructive attributes of God. 

It has been said that Brahman must be meditated upon Avith the 
attributes specifically mentioned in tho books of one’s own SakhS (pri¬ 
marily, and if possible, the attributes mentioned in other S&khfts may be 
combined, according to the ability of the devotees). Yet to this, there 
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is an exception, for some attributes mentioned’ in one’s own Sakliil may 
be Slid), that a person desirous of release, can never heneUt by such 
meditation, and must eschew those attributes from his worship. Thus 
in the Atliarva Veda, there! are prayers to (iod to kill the sorcerer, etc. 
Those attributes of Ood should never be meditated upon. Tlence tlu! author 
starts this now Adhikarana. 

Vixaya: In the Athurva Veda we find tlu* follow'ing (Kanda, Vllf, 
Siikta .3, verses 4 and 17). 

qTipRCir I 

ST li 

Pierce through the Yatiulhaiia’s skin, () Agni; let the destroying? dart with fire con¬ 
sume him. 

Rend his joints, .hltuvcdas I lot the cater of raw flesh, scckinf? flesh, l(ar and (le.stroy 
him. 

trqfqT;)"! q^T 3RT?Tt?TT?ars!T qrgqRt i 

d sT?i'!==qa^Tf uuf^ii?oii 

The cow K'ves milk each year, () Maii-Heholder ; let not fhc Yutudhdna ever taste 
it. 

A{;ni, if one should f?lnt him with the blessings, Pierro with thy flame his vitals as 
he meets thee. 

DovM : IT('re Agni or the Lord, is described as piercifij? throu.sjh the 
skin and the vitals of the sorcerer. Is the Lord to be fueditated upon as 
a pirrrer, etc. ? 

PTirrapaJi.'ia: The opponetit’s view is that the Lord should b(! 
fueditated upon, ('vcfi ns p/rrrrr, h(>cans(> it is expected fntm Hitn that 
lie should destroy tlie evil-doers (for one of His attributes is to pufiish tlio 
wicked'. 

SiddUdiiia : The ri^ht view, how^ever, is that the Lord should fiot 
h(! fueditated upon itr these Kis fierce Attributes, hut only as a eomijas- 
siofiate, Merciffil Lover of His devotees. 

Mole : The above verses of fhc Atharva Veda are inidresscd to Agni. Bat according 
to the Ttkd of Baladcva, .Vgni means Sarv.4grani, the foremost of all, the leader of all. 
And hence it is a name of God. The word Pratyaucham translated as “Ifo meets Thee” 
is explained by the Tikd-kara as PratikiHavarttinam, that is, one who is opposed to 
another, an enemy. The above verses arc ad,!res.sed to the Lord to destroy one’s enemies. 
A person who wants liberation, the Mumuksu, the Would-he-frec, should not bear grudge 
against any body, and should bo the last person to pray, “O T.ord, destroy our enemies,” 
whether such enemies be personal or national. 

sCtr.v itr., 3. 2(5. 

11 ^ U I II 

Vedhadi, “Kill, etc.” or pietci*, etc. Artha, the result, or the fruit. 

Bhedftt, being different. ^ Nti, not (understood from the previous Rutra\ 
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2<). The Wonld-be-frcc should not meditate on the Lord 
as a Piercer, etc., because the result of such meditation is 
different from Eelease.—387. 


COMMENTARY 

The word “Not” is understood in tliis Sutra from Sutra fll., 3. 22. 
The Would-be-'"roe should not meditate on the Lord with .such attributes 
as those of a piercer, etc. Why ? ArthabhedSt. Artha means here “the 
result or fruit.” Because, the fruit of such meditation is difleroiit ; tlsat 
is to say, the Would-be-free wants release and such meditation is not 
conduci'^o to it. Tlio sense is that the Would-be-free has risen hifjhor than 
the ordinary worldly men, and consequently he has no right to indulge 
in prayers of hatred, like those given above. In other words, ho has no 
Adhikara to this. Even the Lord has shown this in the Gita, XIII., S : 

it t; ii 

Humility, unpretentiousness, harmlessness, forgiveness, rectitude, service of the 
teacher, purity, steadfastness, self-control (should be cultivated by the Would-be-free). 

So also in the BhSgavata Purana : 

The Would-be-free should follow the activities conducive to Nivrtti (renunciation), 
(such as daily prayers, SandhyS, etc.). My devotees should abandon all Pravrtti Karinas, 
(such as Kiimya, Jyotis(om», etc). 


Adhiharana XT.—Medilation is not obligatory 
on Released Souls. 

Visaya ; In the SvotR^vatara Upanisad, I., II., wo find the following : 

^^0 ^ih^stk: II 

When that God is known, all fetters fall off, sufferings are destroyed, and birth and 
death cease. From being intensely absorbed in Him, one goes on the dissolution of the 
body to the third region, where exists universal lordship, and which is the Isolate (above 
MiiyS) and where all his desires are satisfied. 

From this we learn that the fetters of My-ncss, such as, “this is my 
body,” “this is ray house,” etc., are destroyed when one gets the know¬ 
ledge of the Lord. And then there ceases the pain duo to birth and death 
(for though tlie Freed ones may be born and die at their option, they do not 
suffer the pains of birth and death and so practically births and deaths 
cease for them). This verso magnifies the glory of the knowledge of God as 
obtained fiom the study of scriptures. By such illumination, when the true 
essential nature of God is known, then by meditating on Him, namely, by 



BhAnja\ in PXda, XI ADBIKARAXA, Sh. 2t. 545 

constantly thinking on Him, on the dissolution of tlio body (when the Linga- 
body even is destroyed), such Ood-knowing man rises above the Hoon-world 
and the Brahma-world, and reaches the tliird Loka, namely, the world of the 
Lord. What is the nature of that world? It is full of “Universal lordship” 
that is, all the super-cosmic manifestations of the Lord exist there, ft is 
the world of “Kevalam," oi' free from Hftya ; and by reaching this, one 

becomes fully satisfied, namely, all his desires are obtiiincd. Tliis des¬ 

cription shows that the T^ord is obtainable through 8eri|)tural knowledge 
also. 

Doubt: Is meditation on the Lord, enjoined by this verse, optional or 
obligatory, on the person who has already (detained the knowledge of Ood ? 

Ptirrapiksa: Meditation is obligatory, because it is the cause of 
inducing mental concentration, by increasing higher devotion. 

Siddhanta : Tlte right view, however, is that meditation is optional 

for the man who lias known (>od, and whose fetters have all fallen off. 

sL'Tiu in., .3. 27. 

II ^ i ^ I ii 

Fiauaii, after the getting rid of 'bondage^, g Tu, but, only. 
UpSyana, on account of obtaining or getting near to (the Lord). Sabda, 
on account of the statements of the word. Sesatvat, on account of being 

supplementary to, on account of being the remainder of. f?t KuAa, as in the 
case of Ku^a for taking, the Kui^a grass in one's hands, .\chchhanda, 

according to one's desire, according as it is strong or weak. The force 
of is two-fold, to denote strength or weakne.s.s, Stuti, as in the case 
of prayer, or praise (Yajus). Upaganavat, and as in the case of 

singing (SSinan). tTt Tat, that, Uktam, is explained in the Scriptures. 

27. But in the veleiisod state, (the free may perform meditation at 
their option), because they have already attained nearness to the Lord, 
liecause the Scriptural texts declare the same, and because all texts are 
meant to lead the soul to this stage. As the singing and reciting hymns 
of praise, (Yajus and Silman) with the sacred grass in his hand, is not 
obligatory on the student, who has finished his obligatory daily task. 
And this is declared by Scriptures.—388. 


COMMKXT.VRY 

The word “Tu” is emploved in the above SAtra, in order to remove 
the Purvapaksja. - When by the knowledge of God, there takes place the 

69 



546 


VEDANTA-StTRAS. Ill ADHyXya 


\_Qovindd 


falliog off of the fetters then for such a wise person, who is devoted to 
the Ijord, the act meditating on tho Divine attributes as tauglit in the 
Scriptures, is an optional self-imposed duty, just like the singing of praises 
and hymns, with more or less of desire, by taking the KuSa grass in one’s 
hand. 

Note : When a student has finished the daily obligatory sacred study, if he finds time, 
he can make a resolution to repeat the Samhit4; and then with the hands in the form of 
a BrahmSujali, with the sacred grass in the middle, he repeats the Veda. This recitation 
is purely voluntary, and not obligatory. .lust like this is the meditation of the person 
whose delusion of “mind," etc., is destroyed. He may meditate on Truth through texts 
and reasoning; but it is not obligatory on him. 

Tho released soul is under no obligation to perform philosophical 
meditation ; it is optional to him to do so. In fact, the above verse of 
the Svetfi^vatara Upanisad, by using the word Abliidhyfinfit (with prefix Abhi\ 
shows that ho has reached tlie stage of Ood-inimersion (Abhidhyfina) and does 
not need ordinary Dhyaua. The reason for this is, that tho released soul 
has obtained Upayana or the vicinity of tho Lord and attachment for Him. 
The word LFpSyana moans attaining such vicinity. The second reason is 
Se^atvfit—because supplementary. All texts are supplementary to this, 
or are meant to lead tho soul to this stage of Ood-lovc. As says a h'xt 
(Bfhadaranyaka Upanisad, IV., 4. 21) : “Lot a wise Briihmana, after ho has 
discovered Him, practise devotion, let him not seek after many words, fur 
that is mere weariness of the tongue.” 

In the Bhfigavata Purftna it is written : 

By works of public utility, by austerity, sacrifices, by alms-giving, by Yoga practices, 
by concentration, the highest object which men seek is love for Me, and attachment for 
Me. 

Therefore, when once such attachment is acquired, it becomes useless 
for the devotee to go on further with meditation. His meditation, there¬ 
fore, is optional. 

The sense is this. It is very difficult to find out tho truth through 
philosophical reason and Scriptural texts of obscure and abstruse moaning. 
Moreover, even reasoning and texts arc of various kinds and deal with 
various subjects and sub-divisions thereof, and conseq.iently the path of 
knowledge to Ood, through philosphical reasoning and Scriptural studies, 
is very difficult (Because philosophers differ, and so do tho interpreters 
of texts). But to a person whose heart is solely attached to the Lord, and 
is softened by constant thinking on His blissful nature, all such studies 
and reasoning produce hardness of heart, for, instead of helping in increas¬ 
ing God love, they jar upon one’s feelings of devotion. But after the 
devotee has come out of his ecstasy, such studies may sometimes be helpful 
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to him, in reminding him of his attachment and serving as a sort of 
secondary devotion. 

The author ne.'ct gives both reason and authority for this statement. 

Note: “Just as the twice-born, after the performance of the daily study enjoined 
upon them, namely, Brahma-YajSa, recite the Yajus and Samans wearing merely at their 
pleasure the Kusa Pavilra on their finger, so also meditation, etc., in the highest heaven are 
performed by the Freed of their own accord. For all the other injunctions are only sub¬ 
servient to the statement referring to final beatitude. As says the Brahma-tarka ; Indeed 
even those that have attained to heavenly bliss perform of their own accord the medita¬ 
tion on Hari, just as the Brdhmapas after their regular duty recite the Vedas, observing the 
rule of wearing Kusa grass, etc., sitting with their face to the east.”—Madhva. 


sfiKA III., .3. 28. 

II ^ 1 ^ 1 He; II 

Samparayc, wlieo the love for the Lord (has avisoii in the soul). 
Tartavya, of the bondage, (tvliicli is to bo got rid of), something to cross over. 

Abhfivfit, owing to tlie absence. ft*il Tatliil, so. f? Hi, because. 

Anye, the others: the other Bakhins, tlie Vajasaneyins. 

28!. When tlie love for the Lord (has arisen in the soul), the 
philosophic meditation is optional, because there is absence of the 
bondage; thus say some Sakhins.—389. 


COMMENTARY 

Th(‘ word means the Lord ; because all Tattvas meet in 

Him (ciesriRi ). The Love for the Lord is called \ 

It is formed by adding the affix under Panini, IV., 3. 53. 

When a person has got this love for God, it is optional for him to 
meditate on Tattvas or not. It is not obligatory. Why? Tartavyabhfivfit 
because, they have nothing farther to cross over. For tlien tliero exist no 
fetters which ho has to cut off. So also the others, namely, the Vfijasaneyins 
read (.Brhadarapyaka Upanisjad, IV., 4. 21): 

did fdfer i ^ ii^tn 

Let a wise Brdhmana (student of the Vedas), after he has discovered Him (through 
the scriptures and his Guru), practise PtajSa or devotion to Him. Let him not seek after 
many words (Veddnta texts), for that is mere weariness of the tongue. 

So also the Lord has said in the Bhagavata Purina: 

Jnana (the Path of scriptural knowledge and philosophy) and Vairflgya (the Path 
of indifference or asceticism) are, as a general rule, not very beneficial to those devotees 
(Yogins) who are full of my love, and whose very self am I, who are deeply attached 
to Me. 
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Adhikarana XII—Fvar and Love of God both cause salvation. 

It has been mentioned above tliat the meditation on Brahman is on 
Him as possessed of attrilmtes. Now tlio author commences a now topic 
in order to show tlnit tliis meditation is of two sorts. Thus in tiie (Jop&la 
Piirva TSpanf Upani.sad, Brahman is described in tlie form of Sri Kv??*'* 
dressed as a cow-hord, iiaving the colour of a cloud, etc., and accompanied 
by Brakvti, etc. This is one form of meditation. Another form is given 
in other Smtis as “verily this Brahman is the Self, the ruler of all, the 
controller of all, the l>ord of all, etc."—(Bi’hadaranyaka Upanisad, lY., 4. 22). 
This shows that, in the first case, devotion in the foi’m of attachment, e.xcited 
by the knowledge of His sweet a(tribute.s, is tlie cause of attaining Him. 
In the second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Majesty and Lordliness. Thus, there 
are two sorts of devotion or Bhakti—the devotion of love or Ruchi Bhakti, 
and the devotion of fear or Yidlii Bhakti. Tlierefore, the object of 

meditating being different (in one case, it is a being of all sweetness aiul 
love; in tlie other, a majestic ruler and king), tlie Bhakti is also of two 
sorts. 

Doubt'. Now arises the doubt, which of tliese two kinds of Bhakti 
is the cause of Uod-attainment? 

Purrapaksa: As there is notliing to determine wliich of them 

leads to salvation, therefore, the seeker of (iod being in uncertainty, will 
not engage in any sort of meditation, and have no inclination for either. 

Siddhdnta: Tliere need not be any sncli uncertainty, as shoivn in 

the next Sutra. 


scTiu 111., 3. 29. 

II X I ^ I 'X 5, II 

Chhandatab, tlirough the Will of (rod. Ubliaya, of either. 

AvirodhSt, there being no contradiction. 1 Na, not). 

29. (There is no such uncertainty, because) through the wish of 
the Lord (souls follow one or the other of these two paths and reach 
the Lord thereby), since there is no conflict between these two.—390. 

COMMEXTAKT 

The word “Not” is understood in this Siitra from III., 3. 22, by the 
method called frog-leap. (That is, when a word of a previous Sutra does 
not affect the Siitra immediately following it, but some Sutra after that, it 
is called frog-leap). 
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Chhandatali moans by the wish of the Lord, who has determined 
both patlis of approachinj' Him, for the devotees of Sat-prasanga (tiie good 
company), whether it be tlirough tlie devotion of love or the devotion of 
fear, for souls are so constituted by Him that soim* love to dwell on the 
Majesty of the Tjord, wliile others are absorbed in liis sweetness. How' is 
this so ? “There is no conflict between these two.” Since there are texts 
to both effects, a devotee is at liberty to follow any set of tlioso texts. The 
sense is this. There are two eternally perfect paths of meditation on the 
attributes of the Ijord. These patlis begin with the highest companions of 
the Lord, such as the eternally free, and extend down to the lowest mortal, 
the youngest neophyte. These two paths flow like the stream of Divine 
origin, the ffanges, from the highest heaven to the world of the mortals. 
Therefore, all the souls in the universe are at liberty, according to their 
choice, to take up any one of these two paths, and join the particular 
discipline of persons treading these paths, and being taught by the teachers 
of that path the method of meditating on the peculiar attributes of the 
Lord, he meditetes in that way, and the Lord Hari, the lover of all forms 
of devotion, wishes that these aspirants may get an inclination to follow 
the path. It is because of the wdsh of the liord Hari, that these various 
Sat-prasahgins (aspirants) follow one or the other of these paths, and in 
this way they reach Him, 

.Vo<8: There are three sorts of devotees, the highest, the middling and the youngest. 
The first and the last are not helpers in the ordinary sense. 'Fhe first is so absorbed in the 
contemplati on of the Lord, that he is not conscious of anybody else, and the last has not 
yet acquired the necessary power of helping others. It is only the middle devotee who 
helps the aspirants. 

The masters of compassion are thus defined; 

tf: srORI 9 11 

The second kind of devotee is he who loves the Lord, has friendship for the Bhaktas 
of the Lord, compassion on the ignorant and indifference towards the enemies of the Lord, 
and His devotees. (These are the Masters of compassion). 

This also shows that there is no partiality in the Lord Hari. 

SUTH-\ HI., 3. 30. 

fl II ^ U I II 

Gateh, of reaching God. Arthavattvam, the quality of leading 

to the Puru^&rtha. 3*Wi«ti Ubhayathft, on the twofold paths, Anyathfi, 

otherwise, ft Hi, for. ftsc)«r: Virodhab. contradiction. 

30. In both ways the goal is reached, because otherwise there 
would arise conflict between the texts.—391. 
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COMMENTARY 

By admitting this, the goal, that is to say, reaching the Lord, 
becomes pertinent in both \Yays : That is to say, by the acts of devotion 
to the Lord, by meditating on His sweet attributes, and by the act of 
devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word “Artha” 
in the Sutra means the highest end of man, namely, God, the Supreme 

Person. “Arthavattvam” means having the attribute of taking to the 

Lord. If this bo not admitted, tlien there would arise coutradiction 
between the two sets of texts, one enjoying meditation on the sweet aspect 
of the Lord (the Ruler of Gokula), the other enjoying meditation on the 
Ijord of Majesty (the Ruler of Vaikuntha). The word “Hi” in the 

Sutra indicates that both texts are of equal authority. 

It cannot bo said that both these methods should bo combined on 
account of the Sutras HI., B. 6 and botli methods of devotion must be 
practised by one and the same person. Tliough that Sixtra teaches 

combination of attributes, yet it cannot bo applied here, because the 
Ekfintin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within the scope of their cognisance. This will bo further explained 
in Sutra III., 3. 56. 


Adhikarana XIII.—Meditation of love is superior to that of fear. 

Visaya : Tlie author now establishes the superiority of the devotion 
of Love over that of Law. 

Doubt : The doubt arises whether Vidlii Bliakti (or the devotion by 
following the path of law) is higher or the Ruchi Bhakti (or the devotion 
by following the path of love.) 

Furvapaksa : The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his 
devotion is superior to that of the other, who is always in a state of rapture 
and whose actions are unmethodical. 

Siddhdnta : The next Sutra shows the superiority of love. 

SUTRA III., 3. 31. 

ii ^ i ^ i ii 

Upapannab, be has attained prominence. ?Te(, Tat, that (one-ness 
of attachment). Lak^ana, mark. He whose mark or characteristic is one- 
pointed attachment to His devotee who has such love. The love of the devotee 
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evokes such love in the Lord. Artha, object, the Purua^rtha or sninmum 
bonum, i.c., the Lord. Upalabdheb, on account of the obtaining. 

Lokavat, as is the ordinary experience. 

.‘31. (The devotee on the path of Ruchi or love) has obtained 
supeiiority, because he has obtained (control over) the object-of-huinan- 
life, (namely, the Lord, who Himself) possesses this characteristic (of 
boinc: the Devotee of His devotee, because He appreciates sweetness in 
others, since He Himself is All-sweet). As we see in the kinais of the 
world also.—392. 


CO.MMKNTAKY 

The person worshipping Hari by Ruchi Bhakti is Upapnimab or one 
wl\o has obtained superiority or in whom there exists superiority. Why ? 
Tat-laksanSrthopalabdlieb, because of his liaving obtained the object 
possessing tliat cliaracteristie. The Lord has tlie characteristic, similar 
to tliat of Ruchi Bhakta, namely, lie is solely devoted to such a Bhakta. 
Therefore, he is called Tat-lak§ana, or possessing such a characteristic. 
He is Artha or the Object or the Goal of the human finest, for ho is the 
Supreme Person possessing all sweetness. Tat-lak§anartha is a compound 
meaning “the object tliat has that characteristic.” Upalabdheb means 
“because of obtaining.” The Ruchi Bhakta is superior to the Vidhi Bhakta, 
because his devotion being of the nature of sweetness, is more pleasing 
to tlio Lord of Sweetness, and thus such a Bhakta, by the very fact of 
his self-forgetting devotion, brings the Lord under his control. The 

author illustrates it by an example, saying “as in the world.” As in 

this world, a person is considered praiseworthy, who by his unwavering 

attachment and loyalty to a king (who appreciates the devotion and 

loyalty of his subjects) brings such a king under his control, so a 
Ruchi Bhakta, by his steady devotion to the Lord, brings the Lord under 
his control or influence. The Lord does not lose his independence by 
thus coming under the control of His Bhakta. On the contrary, com¬ 
ing under the control of His lovers is one of the most attractive attributes 
of the Lord. The sense is this. The Supreme Person is verily a Lover of 
sweetness, and he manifests his sweetness in these Ruchi Bhaktas, and 
when these Bhaktas, being attached to Him, otfer themselves to Him, 
He accepts their self-surrender and is purchased by' the greatness of 
their love; and He makes them great so that they may fully experience 
His sweetness. Without this condescension on the part of the Lord, 
they could not have e.tperienced the fulness of His love. As has said 
blessed Suka 

»frf^«Tg5r» i 
apirr ii 
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This son of a cow-herd, Lord Krs^ia, is not easy of attainment to the embodied souls, 
whether they be Juilnis (those who have reached wisdom but yet hare the consciousness 
of their bodies), or whether they are 3.tmabhiltas (who have realised their self and are 
unconscious of their bodies), as He is obtainable here by those who are His Bhaktas of 
love. 

Though His conquest is obtainable more or less, as a general rule, 
by all kinds of Bliaktas, yet His Bhaktas of love conquer Him thoroughly, 
and hence it is demonstrated that Ruclii Bhakti is the highest of all kinds 
of Bhakti. 


AtUiikamiia XIV.-^Any ainglc form of worship may 
produce Release nor does Release necessarily mean 
cessation of woi'ldly activities. 

Vtsaya : Tlie author now commences another topic, in order to show 
that this worship of the Lord is of two sorts, eitlier having one member 
(Ekfinga), or having many members (AnekShga). In the (lop^la Purva 
T5pani the sages ask BrahmS, “Who is tlie highest (iod ? Of whom even 
death is afraid V By knowing whom every thing else becomes manifested V 
Through whom does this nniverse revolve ?" In answer to these four 
questions, Brahml answers, that Kr^na is the Idghest God and devo 
tion to Him is the higliest aim of man. Ho then teaches tlie sages the 
Mantra consisting of eighteen syllables, namely, Klim Kfsnaya OovindSya 
Gopijana-vallabhSya SvahS. 

Having taught this Mantra the Upani§ad goes on to say : 

w?; *r5tf?r I 

He who meditates upon this Krsija, recites His name, and worships Him with service, 
becomes an immortal. 

DoidA : Now arises the doubt. Here three things are mentioned. 
Dliyana or meditation, Rasana or Japa, and Bhajana or service. Does 
release depend on the performance of all these conjointly, or on any one 
of them separately ? 

Ptirvapaksa : The Purvapaksin maintains that all those throe, when 
performed conjointly, lead to Mokga, because after conjoint mention of them, 
the Upanisad says, “The man becomes immortal.” 

SiddMnta : The next Sutra refutes this view. 

Notf : We give the full passage of this Upanisad in order to better understand this 
Adhikarana. 

I gsuft f % “«! lofl 
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Ora. Tho sages asked Brahma, “Who is the highest God ? Of whom is death afraid 1 
By knowing whom eyerythiiig else is known ? Through whom djes this world eminate ?” 

On being so questioned, Brahmd replied ; 

I 

Srt Krsna is verily the Ilighest God (This is Vasudeva). 

The Death is afraid of Govinda. (This is Saiikarsafla-vyilha.) 

fra aqfit i 

By knowing Gopijanavallabha everything else is known, (This is A.niruldh*-vyi\ha.) 

Through Svah;l this world is created. (This is Pradyumna-vyaha.) 

^5 q*: ? w ? aigqra 

aitRii: fT?qr^Ir%Rn gsa i 

tia? jfr sjfT^iRr waRr aqRr ii 

The sages asked him, “Who is Kr^na, who is Govinda, who is Gopijanavallabha. who 
is Bvdhd ?” Brahma answered them : He who destroys (Karsapa) sin Ls Krspa. He who 
knows Jij or who is known through i.e,, cows, earth and Vedas (for “go” means 
all these three) is Govinda. He who destroys (Vallabha) the ignorance of tho (Topijanas is 
called Gypijan vallabha. His Mdyd is Svdhd. All (these four) constitute Brahman. Ho who 
meditates on this, recites it silently and serves it, becomes immortal, becomes immortal.” 

SUTRA in.,’3. 32. 

II ? I ? II 

Aniyainali, there is no rule (as to the combination). Sarve- 

s9m, of all. Avirodhat, there being nothing against or no conflict. 

?iSa Sabda, tho word (i.e., tho Revealed Scripture or Hruti). Anu- 

manabhyam, and inference or Smyti. 

32. There is no rule (for the combination) of all these, as there 
is no conflict (between this text of the Gopi'ila Upanisad and) other 
Sruti and Smrti texts.—393. 


COMMKNTART 

There is no such restrictive rule, that the only means of obtaining 
Release is the conjoint performance of meditation, prayers (Japa\ and 
Divine services. Any of these singly has the potency to bring about that 
result. Why ? Because there is no conflict between this text of the Goptla 
70 
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TSpant and the other Gratis and Sniytis. Thus in a later passage of the 
same Upanisad it is declared : 

grfit i i 

3=n i «wif^ fisuir^c^^ q? i 

I i ??i'IRr q^JirtTRi i 

giifl» a^aqr St® st® a'i«iW ii 

Meditating with concentrated heart on Krena, a man is freed from the Cycle of births 
and deaths. Reciting Ills Mantra and doing PiljS to Him, is like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of His devotees, as the moon 
is reflected in water). His Mantra consists of five words, namely, («) Klim-Krspfiya, {ii) 
Govinddya, {Hi) Goptjana, (t») Vallabhflya, and (») Svdhd. Reciting this five-worded Mantra 
on the five parts of one’s body, namely, (i) Heart, (ii) Head, (m) iSikhd or tuft-lock, (»>) 
Breast, and (») Hands with five elements—heaven, earth, the sun, moon and fire—one 
assuming these forms, attains Brahman, verily he attains Brahman. 

Note : The five Mantras thus deduced are: 

(i) # ii®>!rra SBT: I 

KUm-Krspdya divatraane hrdaydya namah,’ (Heart). 

(*?:) i 

Govtnddya bhilmyfltmane Sirase svdhd,’ (Head). 

(m) 

Goptjana sflrydtmano Sikhdyai vasat,’ (Tuft-lock). 

(iv) 5i|!«fT2r IH, 1 

Vallahhdya chandramasdtmane Kavachaya huip,’ (Breast). 

(v) S!§IRT 

‘Svdhd sdgnyatmane’ strdya phat 

This text of GopSla Tapant shows that the niedifatiou on or tlie 
recitation of the Mantra can singly confer release. Therefore, the previous 
text of this Upanisad (namely, “Etadyo dhyflyati rasati bhajafi so anifto 
bhavati”) must be interpreted in conformity with the subsequent text 
of the same. Similarly, there are other Sra^ti texts to the same effect. 
Thus: 

By merely singing the name of Krspa, one gets release and reaches the Highest. 

fvwr?r sct: 5«irr>Tt i 

3t?j{ fwiigjinift ^ 5^4^21 II 

He who bows down to Krsiia, even once in salutation, gets the merit equal to the 
performance of ten Asvamedha baths ; with, however, this difference, that the performer 
of Asvamedha comes back again on earth (on the exhaustion of merit), but the adorer 
of Krspa is never born again (for the result is inexhaustible.) 

These Purfinic texts also show that singing the name of the Lord 
or service of the Lord by prostration, etc., singly is capable of effecting 
release. The GopSla TEpanf ^ruti (DhySyati, Rasati, Bhajati) is not opposed 
to these. Had it meant that those three must be practised jointly for the 
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sake of Mukti, then it would have contradicted both tiiese Gratis and 
Siuftis, which teach how release can bo obtained by Bhakti (whether it 
be of meditation or recitation or service). 

The conclusion, therefore, is that the sentence “he becomes immortal,” 
should be joined with everyone of the three verbs. (He who meditates 
on Him becomes immortal, he who sings Him becomes immortal, ho 
who serves Him becomes immortal). If these three be taken collectively, 
then Gopitla TSpani should bo interpreted as employing here an 
a fortiori argument. (When the other Srutis and Sraytis teach that 
meditation, singing or service can singly lead to Mukti, how much 
more easily and surely must tho Mukti be got when those three are 
combined). 

Those three are illustrative of other methods of Bhakti; they do not 
exhaust them. Thus the Bh^gavata L^rrana, VII., ,5. 23, describes nine 
kinds of Bhakti : 

It 

Listening to the recitation of the name of Visnu, singing it himself and remembering 
it always, serving, worshipping and saluting Him ; treating Him as one’s Master or as a 
Friend, and self-surrender (are nine kinds of Bhakti). 

All these nine kinds are implied by the above three, and every one of 
them has full efficacy. 

“But,” says an objector, “Release is the result of meditation alone, 
as tauglit in tho Bratis. '®r>fur etc., ( Bfh. IV., 5. 6. and 

II., 4. 5). How do you say that it can bo effected by Japa, etc., also ?” 
To this wo reply ; Japa (silent recitation of prayers), etc., are interlinked 
with meditation—one is pervaded by the other. Meditation is interwoven 
with Japa, etc., and Japa etc., is so interwoven with meditation. Both are 
mutually interdependent. Therefore, there can be no valid objection to 
what has been established above. 

Says an objector ; It is not proper to say that on getting the know¬ 
ledge of Brahman there takes place release. BrahmS, Rudra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities—nay, sometimes are found to bo acting 
contrary to the Lord Himself. 

This objection is answered in the next Sutra. 

SUTRA HI., 3. 33. 

II ? i f i ii 

Yavad-adhik^ram, according to the (length of the period of 
their) office. Avasthitih, the remaining in tho world. 

Adhikftrikanim, of the office-bearers. 
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33. The office-holders remain in this world up to the end 
of the period of their tenure of office.—394. 


COMMENTARY 

We do not maintain that all knowers of Brahman, though perfect 
Masters of such knowledge, must necessarily become Mukta (or get out 
of the cosmos). But what we say is this. The Release is for him whoso 
Prarabdha Karrnas (the so much of the deeds for the total expiation of 
which a new incarnation is taken) are exhausted, by suffering the fruits 
thereof, whoso KryamSna Karrnas (the deeds done in the present 
incarnation to be atoned for hereafter) do not cling to him (because of 
Brahma-vidyS, since he* performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whoso Sanchita Karrnas 
(past deeds other than Prarabdha, which are kept in store for expiation in 
some future incarnation) are destroyed by the fire of Brahma-vidyS. In 
other words, he whose past deeds are all destroyed and exhausted by know¬ 
ledge and suffering, and whose present deeds sit loose upon him, because 
of theosophic knowledge—such a person gets Mukti and goes away from 
the world! But office-holders, like Brahma and the rest (having a definite 
place in the Divine hierarchy) are still not Muktas, though tlioir Sanchita 
Karrnas no longer exist, but are destroyed by VidyS, and their present 
Karrnas are unclinging for the same reason, but their Prarabdha Karma 
(in the shape of the strong Will generated in the Past t(v be co-workers 
with the Lord) not being exhausted, keep them to their post; and they 
remain in this world so long as the duration of their office lasts, and 
does not come to an end. (They are appointed by the Lord in accordance 
with their Karrnas for a certain period, and it is on the expiration of 
that period that their Karrnas are fully exhausted.) On tlio exhaustion 
of these meritorious Karrnas that gave them this office, they get release 
and enter into the Highest State. It should be understood thus. Devas 
like Indra and the rest, with a shorter period of tenure of office, go at 
the end of their respective periods, to BrahmS’s world ; for the duration 
of BrahmS’s office is longer. But when the term of Brahma’s office comes 
to an end, and he gets release, then all these lower divinities get release 
also along mth him. (In the interval they remain merged in BrahmS). 

The author of the Sutra will mention this in IV., 3. 10. 

As to their standing against the Lord (such as Brahma did in 

stealing the cows of Kr§na, or Indra in sending torrential rains on 

Vraja), that is a mock fight only, and is done under the command of the 

Lord, to tuttbet the stctiou oi tbe dian^ 'wbicU tVve XiOrd. p\ays \u ©apYv 
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Avntara. The so-called opposition to the Lord is no real opposition, for 
KrahmS and others are all actors, playing this world-drama, in harmony with 
tlie Will of the Lord. 

As to their being obsessed by passions, etc., that is also an appear¬ 
ance only. Being tirin in their knowledge of Brahman, passions, etc., 
cannot overcome tliem (they make a show as if they were so over¬ 
powered.) 

Therefore, it follows that other knowers of Truth than these office-holders, 
do get Mukti as soon as tliey get the VidyA (In tlio case of these Heirarchies, 
it is delayed till the end of the period of the office of BralimS). Tims there 
is no real injustice done to anybody. 

Quirrc.--\)o these office-holders really want Mukti ? Or do they not find greater satis¬ 
faction in being conscious co-workers with the Lord in His World-drama ? 


jUJhikarana XV—The Alcsara of Brhadaranyaka Upani^ad 
III., 8. 8., /.S' not incapable of meditation. 

Vismja: The autlior now commences a fresh topic, teaching that the 
attributes like “neither coarse nor fine,'’ etc., should also be combined in tlio 
meditation on the Brahman. In tlie previous aphorisms. Brahman was taught 
to be meditated upon Avith the attributes appertaining to a Form. Now such 
attributes are going to bo mentioned Avhich cannot belong to any form. In 
Bphadfiranyaka Upanisad Ave read {III., 8. 8j : 

ii c n 

He said : ‘O Gilrgi, the Brdhmanas call this the Aksara (the imperishable). It is 
neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid (like Avater); 
it is without shadow, without darkness, Avithout air, without ether, Avithout attachment, 
without taste, without smell, without eyes, Avithout ears, without speech, without mind, 
without light (vigour), without breath, without a mouth, without measure, having no 
within and no without, it devours nothing, and no one devours it.’ 

Doubt: Now arises the doubt: Sliould the attributes negating the qualities' 
of coarseness, fineness, shortness, etc., bo combined in all meditations on 
Brahman called here Aksara or Imperishable ? These attributes give 
rise to conceptions incongruous Avith the idea of Brahman having a 
form. 

Purvapaksa: In the Sutra III., 3. 20, Brahman has been described 
as having a form (Vigraha), and meditation is taught on this form of 
Brahman. Bnt the quaUties described In the above passage oi B^bad&rapyaba 
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Upanigjid are impossible to exist in a Brahman having a form. There¬ 
fore, these attributes should not be comprised in the general maditation 
on Brahman. 

Siddhnnta : The next aphorism controverts this view. 


sCtra III, 3. 34. 

II f I f I II 

Ak§ara-dbiyam, of those (qualities) which inform about tlio 
Imperishable Brahman. 3 Tu, while, but. Avarodhali, acceptance: 

comprising, combination. S^niSnya, because of the uniforaiity, the 

sameness, the equality. 5I3[l^PFqii^ Tad-blilvabliyara, aud his qualities. 

Aupasadavat, as in the case of Aupasad Mantras, ci^ Tad, that. 

IJktam, has been explained. 

84. But these qualities which give information about the 
Aksara Brahman, are to be comprised in meditating on Jfim as 
a Form, because of the uniformity of Ilis nature as in the 
case of what belongs to the Upasad. This has been mentioned 
before.—-395. 

Note. —Dr. Thibaut translates this Sutra thus : But the conceptions of the Imperishable 
arc to be comprised in all meditations. There being ecpiality of the Brahman to be 
meditated on, and those conceptions existing in Brahman ; as in the case of what belongs 
to the Upasad. This has been explained. 

COMMENTARY 

The word “Tu” refutes the above Burvapaksn. All those conceptions of 
“not being coarse, etc.,” described in relation to tlie Ak.sara Brahman ought 
to be comprised in all meditations on Brahman. Why ? Beeause all the 
A’^edic texts refer to Brahman alone : such as the following Sruti (Kafha 
Upani§ad, I, 2, 15). 

Yama said; That Word which all the Vedas record, which all penances proclaim, 
which men desire when they live as religious students, that Word I tell thee briefly, ‘it 
is Om.’ 

The essential nature of Brahman, who is the object of meditation taught 
by all Vedic texts, is uniform and the same throughout. Therefore, all these 
attributes of non-coarseness, etc., applied to Aksara Brahman, must be thought 
of in meditating on him as a form. 

The sense is this. In the Svete^vatara Upani^ad, I. 11., it is said that 
release is obtained through knowledge : 

When that God is known, tdl fetters fall off, sufferings are destroyed, and birth and 
death cease. Yrom meditating on Him there arises, on the dissolution ol the body, the 
third state, that oi nairersal lordship ; but be only who is alone, is satisfied. 
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This knowledge means conception of God not as an ordinary object, 
but an extraordinary Being, possessing paradoxical attributes. Otlierwise, 
if Brahman is thought of as an ordinary being, tlien it will lead to many 
inconsistencies, and the knowledge of Bralmian so gained will not bo a 
riglit conception. Therefore, the form of Brahman possesses not only 
bliss, knowledge, all-pervadingness, etc., but it is qualified by tlie negative 
attributes of “not being coar.se nor fine,” etc., also when the Form is 
meditated on with all these qualities, such meditation leads to true knowledge, 
and is not like ordinary knowledge, because the latter cannot load to 
Mukti. Such paradoxical knowledge differentiates Brahman from all 
other beings and objects. Thus it has been demonstrated, that this 
Vigraha or Form possesses all supernatural attributes, far removed from 
anything material and debasing. 

It ^ n smsi. It 3t?3: i 

mq gttr: w it it ii 

He is verily neither an angel (Deva) nor a demon (Asura), neither a mortal man nor 
an animal. He is neither a female nor a eunuch, nor a male nor a living being. This 
Brahman is neither attribute, nor action, neither being nor non-being. He is that which 
remains after all negations. May this endless Being be ever victorious. 

Thus the elephant, attacked by the alligator, praised with the above 
verse the Supreme Brahman, showing him as devoid of coarseness, etc. 
Though thus prayed to, the story mentions that the Lord ITari appeared in 
His usual form before the elephant, and gave him release. If the Lord 
were formless, and if the above attributes of non-grossness, etc., did not 
belong to His form, then Ho would not havo thus appeared before the 
elephant, because he (the elephant) had not addressed his prayers to any 
being with form, but to one formless Entity, who was neither Deva nor 
Asura, etc. Therefore, the form in which the Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would havo arisen only mere 
knowledge in the mind of the elephant, a mere consciousness of some 
vague and vast existence, who had como in response to his prayers, and 
it would not have been a visible perception, but a mere conception. In 
the above verse, the Pr&kytic Deva-hood, etc., is negated of the Lord. He 
is not a Deva, etc., having a Pr^kjtic body. But Ho has Deva-hood and 
Puru§a-hood of His own, which are His essential nature and which are 
noa-PrSk^tic, because the Lord appears as a Shining One or a Deva and 
has the form of a Man (Paru§a). 

The Sutra gives an illustration of the principle that qualities 
(Secondary Matters') ioWow the prtneipaV matter to which they belong, hy 
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using tile phrase “As in the case of what belongs to the Upasad,” namely, 
like the Mantra which belongs to the rite called Upasad. 

The meaning is that it is treated like tlie Mantra, which is a sub¬ 

ordinate member in the ceremony called Upasad. The Mantras (Agnir 
vai hotram, etc.,) for the offering of the PurodS^a cakes are taught in the 
84ma-veda: and are sung with the Sfima-vedic intonation, in a loud voice. 
But in the Yajur-vedic four-days’ rite called the Jamadagnya, in those 
Upasads whore the Purod^ia cakes are to be offered, these S&ma-vodic 
Mantras are used by the Yajur-vedic priest, tiie Adlivaryu, whose duty it 
is there to offer the Purod^Aa cake. Tlierefore, tliese Mantras, when used 

in a Yajur-vedic rite, are recited in a subdued voice as otlier Mantras of 

the Yajur-veda, and not loudly as the Mantras of the Sama-veda. (The 

Mantras lose their Sama-vodic cliaracter when used in a Yajur-vedic rite). 

“As the Mantra ‘Agnir vai hotram vctu,’ although given in the Sama-veda, yet has to 
be recited in the Yajur-veda style, with a subdued voice, because it stands in a 
subordinate relation to the Upasad-offerings prescribed for the four-days’ siicrificc called 
.Tamadagnya ; those oflerings “arc the principal matter to which the subordinate matter, 
the Mantra, has to conform.” This point is explained in the first section, i.e., in the 
rftrva Mimansfi Siltras, Ilf., 3. 9.”—Doctor Thibaut’s Rdmdnuja. 

Therefore, the ideas of absence of grossness ,nnd so on, though found 
in a few passages like those of the Bfliaditranyaka Upanigad, must be com¬ 
bined with all the other attributes of tlie principal, namely, the Aksara 
Brahman, in all meditations on Braiunan ; because all these ideas invari¬ 
ably follow the idea of Akgara Brahman. 

Note : The Sfitra III., 3. 9 of the Pflrva Mimdihsd is to the following effect: 

“The subject of the hymns of the Sdma-veda being sung low at the time of establish¬ 
ing a sacred fire.” 

“The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. Hence the principal statement (alone has) a connection with the Veda.” 

The two kinds of statements, principal and subordinate, have already been explained. 
Their cxegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform : it has to con¬ 
tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Vedic text will illustrate and explain 
these remarks. “He who knows thus establishes fire.” This is the principal text 
prescribing the establishment of the sacred fire. In this connection, other Mantras, 
prescribing the way in which S3,mas are to be chanted, occur. They are : “(He) who 
knows this, sings the Varvantiyasdraa.” “(He) who knows this, sings the YfijnayajSiya- 

sfima.” “He who knows this, sings the Vflmadevya-sdma.” It is already shown that 

the Mantras of the Yajur-veda are to be sung low, and those of the Sfima to be 

chanted aloud. But the establishment of the sacred lire is to be regulated by the dicta 
of the Yajur-veda, and these dicta are, therefore, principal. The Mantras of the 
Sdma-veda are to be sung as subserving the principal, the establishment of the sacred 
fire. Though the general rule, that the hymns of the SHma-veda are to be chanted 
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aloud is recognised, yet the hymns or Samas prescriljed in the Yajur-veda, and to 
be chanted in connection with the establishment of the sacred lire (Agny^dhfina) are to 
be snug low. The gist of the Sutra is that the principal overrules its subordinate.— 
ICunte's Saddarsanachintanikit. 

Says an objector “in the Smtis (Chliantlogya Upanisud, III,, IJ. 2) 
Brahman i.s de.scribcd as doing all acts (Sarvakanna), having all scouts 
(Sarvagandha), etc, just as ho is described as poss(>ssing the qualities of 
having a form, etc., consequently these attributes of ,\ll-agency, All-scenting, 
etc., sliould bo meditated upon everywhere, in ov('ry meditation on Brahman." 
This, liowev('r, is not tlie case, as is shown in tlie lU'xt Sutra. 

svTii.^ tir., 3. 3b. 

II ^ U I II 

Vri_ lyad, so much only. Amananftt, on account of being 

mentioned in the scriptures (as principal). 

.35. (The attributes of All-agciicy and the rest are not 
to be meditated upon in all meditations of Brahman, but 

only) so much (of the attributes as have been mentioned before), 
because their meditation is the principal (the other attributes 
ar(! secondary and are to be meditated upon in especial cases 
only).—390. 

COM.MK.NT.VKV 

“So much only,” namely, so much of the qualities, such as possessing 
a form and tlie rest, mentioned in the previous Sutras, must necessarily 
bo conjoined in all meditations on Brahman. Why? AmananSt. 
‘Because the Scriptures declare,” that th.cse should bo primarily 
meditated upon. They say, by so much of the collectiou of attributes, 
is the meditation completed, therefore, tlioso attributes are necessary to 
be meditated upon. On the other liand, the attributes like All-agents 

and tlie rest, naturally follow as existing in the object of meditation, and 
so it is not necessary to meditate upon them separately, as existing in 
Bralinian, 

Aote : “Only so much,” i.e., only those qualities which have to be included in all 
meditations on Brahman without which the essential special nature of Brahman cannot 
be conceived, i.e., bliss, knowledge, and so on, characterised by absence of grossness and 
the like. Other qualities, such as doing all works and the like, although indeed follow¬ 
ing their substrate, are explicitly to be meditated on in special meditations only.— 

Dr. Thibaut’s Kiiindnuja. 


71 



562 


vebInta-s tJTRAs. Ill abhyXYA. 


f Qomnda 


Adhikarana' XVT.—The Vyoma or Oily of Brahman 
may also he made an object of meditation. 

The autlior now teaches that the attributes of having divine palaces, 
etc., in which the Lord dwells, should also bo combined in the meditation 
on Brahman. 

Visaya : In the ^[undaka Upanisad (II., 2. 7), it is said : 

q: gfir i 5 jftp?qTcin 

Jif^flcfrs'% eftwnr i >41<i 

Rt R?ttr S 5 i I frsf« ??ftfctRr 5 R>fit«w?icirfR^t (^5! 11«. 11 si cir g?Rf*ufir 

SI fRtsRRp'R: 1 wrs=aRgmfR »frar 

f^»n^ II I o 11 5i:6RfR, srg R^ta r® 1 Rg;d 

R^gR: II UU Rflr fS:RtRgiI3'>) aRR: II R II 

7. He who is All-wise, and All-knowing, whose greatness is thus manifested in the 
world, is to be meditated upon as the Xtman, residing in the ether, in the shining (TTy 
op Brahman. 

He is the Controller of the mind, and the Guide of the senses and the body. lie 
abides in the dense body, controlling the heart. He, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise through the purity of heart. 

8. The fetters of the Jiva are cut asunder, the ties of Liiiga-dcha and Prakrti are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High. 

9. The Brahman, free from all passions and parts, resides in the highest golden 
sheath. That is the pure, that is the highest of lights, it is that which knowers of 
Itraan know. 

10. Him the sun does not illumine nor the moon and the stars. Nor do these 
lightnings, much less this fire illumine Him. When He illumines all, then they shine 
after (Him with His light). This whole universe reveals His Light. 

11. The Eternally Free is verily this Brahman only. He is in the east and in the 
west, in the north and the south, in the zenith and the nadir. The Brahman alone is 
it who pervades all directions. This Brahman alone is the Full (that exists in all time— 
the Eternity). This Brahman is the best 

Doubt : Here arises the doubt about this City of Brahman called 
the Highest Etlier. Is it another name for the glory of the Lord, His 
Omnipotence and Almightiness, or is it really a city, consisting of wonderful 
palaces, gateways, courtyards, ramparts and the rest ? 

P^rvapaksa : The City of Brahman is an allegory, and describes the 
power and the glory of the Lord (there is no actual city in which the 
Lord dwells). In other Upani^ads wo find it said that the Lord dwells 
in His own glory. In the Chhfindogya Upani§ad, VII., 24. 1, in answer 
to the question of Mrada, “Lord, in what does this Infinite reside ?” Sanat- 
kumfira answers, “In His own glory.” This te.vt shows that the Lord rests in 



Bhdsya\ III pXda, X VI ADHJKARANA, Sti. 80. 563 

Jlis own glory. Iherofore, tlio City of Braliinaii means this glory of 
Brahman, and that is also the meaning of ihe word Saiiivyonia used in 
the above text. In fact, the word Vyoma means the infinite ether which 
lias no end. Moreover, the Lord being all-pervading, cannot have any 
particular dwelling place and so the above text says ; lie is in the east, 
Tie is in the west, etc. Brahmapura is, therefore, an allegory, 

SidcJMnta : Tliis view is set aside by tlio next Sutra. 

hfi’KA III., 3. 36. 

ii \ i ^ i ii 

Antara, inside, within (that Brahmapura). Bhuta, elemental, 
physical. GiAmavat, like tlic city or town. SvMmanali, to His own, 

i. e., to His devotees. 

3G. Within (that city of Brahman, things appear) like (physical 
objects in) a physical city, to the vision of the elects of the Lord.—397. 


COMMKNTARV 

“In file interior," tliat is, in the City called the Great Ether, every 
thing looks like a city made of elemental matter, in the sight of His own 
(devotees), “Of His own,” means the devotees who have been elected 
by the Lord as His own. (These devotees see this Baiiivyoma as a 
physical city). As says tlie Sruti (Mundaka, HI., 2. 3) ; 

This 8el£ cannot bo gaiiieJ by dissertatio is devoid of devotion, nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Atman chooses. To 
him this Atman reveals His form. 

(Thus this divine city is reachable only by fhe elects of the Lord). 
Tliougli all the objects in that city are pure and simple essence of Brah¬ 
man, for every thing there is Brahman, being a manifestation of His 
power, yet they look to His devotees, as if made of material objects, like 
earth, etc. The word “Vat” or “like,” in the word BhutagrSma-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman as has already been mentioned before in the 
Mundaka Upanisad, 11,, 2. 11 : 

“This verily is Brahman the immortal (who appears there) in the east and in the 
west, in the north and the south, in the zenith and the nadir. The Brahmtui alone is it 
who pervades all directions. This Brahman alone is the Full (that exists in all tune, 
the Eternity), This Brahman is the best.” 
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To His dcvotoos, tlie Lord, the Supreme Self, who essentially 
consists of knowledge and bliss, appears variously, as having hands, 
feet, nails, liair, etc. Similarly, this Hrahmapura, though consisting of 
pure Brahman Itself, appears to His devotees like eartli, water, etc., and 
though it is all of one essence, yet it scintillates witli many colours, like 
tlie feather of the peacock. 


sLTH.v HI., 3. 37. 

II ^ I X I 11 

Anyatha, otlierwise. If tliero be no difference. Bhoda, of the 

difference. Anupapattilj, not obtaining. Iti, so. Chet, if, 

^ Na, no. IJpade^a-autava-vat, as will bo seen from other toacli- 

ings. 

37. If it be objected that without admitting; difference (l)otAvecn 
Brahman and the city of Brahman), there Avon Id otherAvisi' be no 
possibility of predicating difference at all, \vc say it is not so. because it 
is like other teachings regarding Brahman.—398. 


CO.AI.AIKNTAUA' 

"otherwise,” that is to say, if there was Avant of dilfcreuco between 
Brahman and the objects in the Brahmapura, then there would not 

arise any difference between tlie supported and the support, the location 
and the tiling located. Tliis is tlie objection raised by the opposite party. 
He says, “If Brahman and the city of Brahman be identical, then there 
Avould be no ditference between the location and the thing located, and it 
would be absurd to say the Brahman i.ia ks ix Brahmapura. For it Avould 
then mean that Brahman lives in Brahman ” This objection is raised 

in the first half of the Sutra, Avhich says, if avo do not admit difference 
betAvoen Brahman and his residence, then the very possibility of difference 
Avould vanish. The objection is answered by saying, “It is not so, because 
it is reasonable (or unreasonable) like other teachings.” As in other 
texts, it has been declared that there is no difference between the quality 
and the qualified, in the case of Brahman, yet such difference does appear 
on account of specific texts, similarly is the case here. Thus the Taittiriya 
Upanisad declares Brahman to bo bliss, and it also declares Brahman as 

possessing bliss, by knowing the bliss of Brahman one does not fear. Thus 

Brahman is both bliss and blissful—the quality and the substrate of quality. 
Similarly, Brahman is both the tenant and the tenement—the dweller and the 
residence, for everything is possible in the case of Brahman. 
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As Uiore is no difference between tlie Loka (world) and the Lord of 
the Loka, between tlie dweller and the residence, it follows that both are 
tlic objects of w'orshii) equally. This is shown in the next Siitra. 

Xote: This is true only of Goloka and Vaikuptha and not of lower I^okas. The Lord 
constitutes His Heaven. Every object there is the Ijord, though apiKsaring to the Elects 
as separate from the l.<ord. Logically, therefore, every such object may be worshipped, 
for it is the Lord. 


sfruA ift,, 3. 33. 

ii ^ i x i ii 

sqRr?K: Vyatiharah, mutually changeable. Vi^iiiisunti, they 

distinguish, ff Hi, because. Itaravat, as the other (utterances). 

38. The Srutis describe the Lord and His World as identical and 
mutually interchangeable, like other texts, (where the Lord and His 
body arc shown as identical).—39f). 


COMMKX'nKY 

In the nrhadtiranyaka IJpani.sad, It. 15., it is said: 

Si® snsuri 

^ ^ qrssigjfils??!?! 

m sfirh tfidth asTpf au; ^t^ia picJnsiha 5Ti?S'Tw1a g ^icnraka 

Si fr??T ^tPliSSlaTcflift q?lc^.lP% II v< II 

There are then this Brahman, Ksatra, Vis, and Sndra. Among the Devas that Brahman 
existed as Agni (fire) only, among men as Brdhmapa, as Ksatriya through the (divine) 
Ksatriya, as Vaisya through the (divine) Vaisya, as SAdra through the (divine) 3i)dra. 
Therefore, ijeople wish for their future state among the Devas, through Agni (the sacrificial 
fire) only; and among men through the Brdhmana, for in these two forms did 
Brahman exist. 

Now if a man departs this life without having seen his true future life (in the Self), 
then that Self, not l)eing known, does not receive and bless him, as if the Veda had not been 
read, or as if a good work had not been done. Nay, even if one who does not known that 
(Self) should perform here on earth some great and holy work, it will perish for him in 
the end. Let a man worship the .\traan only, as the World (Loka or Brahmapura). If 
a man worships the Atman as the Lokam (the city of Brahman) his work does not perish 
for whatever he desires that he gets from that Atman. 

T’bis text clearly shows that the Lord is the Loka. Texts like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Tims it proves that the Loka aud the Atman are interchangeable. 
The Supreme Self is the heavenly region called Gokula, Vaikuntha, Satn- 
vyoma, MahimS, etc., and the heavenly region is the Supreme Self. This is 
like other descriptions of Brahman. As in the GopWa TSpani Upani§ad, the 
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Lord is dtscribod as having eyes like full-grown lotus, etc., as being above 
Prakfti, showing that tlie body is the Lord and tlio Lord is tlie body, so hero 
also the Lord is the Heavenly World and the Heavenly World is the Lord; 
both aro equally adorable. So it follows that Hari, wlioso form is bliss 
and knowledge, througli His inconceivable power. Himself appeal’s as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, and tliis Ho does to His devotees and not to othei’s. Therefore, 
tlie Heaven World should be worshipped equally with tlio Lord. 

Xote: The Heaven of the Lord is visible only to the Elects. Others cannot see it— 
they can go up to Hvarga only. 


Adhikaraaa XVII.—Brahman is not alirihutelcss. 

The autlior now commences the present section in order to strengtlien 
the teaching above given. 

Visaya : All the texts that describe peculiar attributes of tlie 
Lord are Visaya texts in this Adhikarana. In the preceding Sutras 
it has been taught that the Lord ihas the iiualities of omniscience and 
the rest, that tlie great ether is His dwelling place, a«id that He must 
be meditated upon as such, possessed of those attributes. 

Doubt-. Admitted that the Lord Hari has all those attributes, yet 
it does not follow that these aro the real attributes of Brahman, but that 
they are phenomenal and do not constitute His essential nature ; because 
the texts say that Brahman is Nirguna or without any qualities. The 
doubt, therefore, ai’ises, aro these qualities of Brahman phenomenal (M^yic) 
or the essential attributes of Braliman ? 

Ptirvapaksa : The texts like those of the Brhadaranyaka Hpani§ad, 
IV., 4. 10. (By the Mind alone it is to be perceived, there is in it no diversity. 
He who perceives therein any diversity, goes from death to death) and 
II., 3. (). [Next follows the teaching (of Brahman by it is not so, it is not 
so, for there is nothing else higher than this, if one says) ; ‘It is not so.’ 
Then comes the name ‘the True of the True,’ the senses being the true, 
and He, the Brahman, the IVuc of 'them), show that Brahman has no 
attributes, and that the so-called qualities of Brahman are phenomenal 
only. 

Siddhdnta : This view is set aside in the next Siitra, which shows 
that the attributes of Brahman are not unreal. 

SUTRA III,, 3. 49. 

^ ^ w \ \ \ \ w 

Sa-fcva, she verily, fir, Hi, because. Satya-tldaya)), Satya 

(truth) and others. 
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39, Bocaase she Hei’self (the Pava Sakti of the Lord) is the Truth 
and the rest (these attriliutes are real).—400. 

f'OMMKNTAllY 

In the Svetasvatarii tJpaiiisad, VI., 8, it is declared tliat the power of tlio 
Lord is inherent in Him and is known as ParSi^akti, and is different from tlie 
^MffyS^akti of tlie Lord, 

^ a??! ^ 51 i 

There ia no eft’ect and no cause known of Him, no one is seen like unto Him or 
better ; IKs High Power (Pan'i Kakti) is revealed as manifold, as inherent, acting as force 
and knowledge. 

This and texts like ‘Vi.snu s^aktih para,’ etc., show that the Lord lias 
this Higli Power, different from ^fayff, and that this is an attribute wliicli 
constitutes the essential nature of Braliman, as lieat is the essential 
quality of Fire. This is called the Parii^akti or the Svarupa!5akti of the 
Lord. Because this very power becomes modified as truth, omniscience, etc, 
hence they are not Milyic or phenomenal attributes, but on the other hand, 
they belong to the essential Self of the Ijord. These attributes of truth, 
omniscience, etc., are modifications of the PartlAakti, and tlie two reasons 
for it will be mentioned in the next Sutra. Therefore, the Sruti says, 
“there is no diversity here,” meaning thereby that all these attributes are 
modifications of the Parilfeikti and Pani&iktil Herself. The te.xt “Neti neti,” 
quoted by the Purvapak.sin, has already been explained in Sutra HI., 2. 22. 
and those arguments need not be repeated here. 

The word “Adi,” “and the rest,” in the Siltra implies that attributes like 
purity, 'compassion, forgiveness, etc., as well as omniscience, omnipotence, 
all-blissfulncss, all-beauty, etc., are also to be included. 

Therefore, Sri ParffSara has explained the word Bhagavat as the Supremo 
Self having the attributes of Isolation, as well as of great glory (MahSvibhuti). 
Having mentioned'this, ho goes on to say that the Lord possesses also the 
attributes of rcomplete Lordliness, supporting every one and the rest, both 
collectively and separately- 

Note : In the Bhagavata Puritna, I., 1C. 27, the Goddess of earth, in addressing Dharma, 
the king of justice, enumerates certain attribute.s, such as truthfulness, purity, com¬ 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
austerity, impartiality, forbearance, indifference, learning, knowledge, dispassion, govern¬ 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
softness, magnanimity, humility, good-naturedness, mental clarity, intuition, perfection 
of senses, physical,'ethical and mental enjoyment, depth, steadiness, faith, adorableness, 
glory,'non-selfishness. She says that these and other great attributes must be prayed for 
by the striverslafter greatness, from the Lord, for they all exist in Him. 
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Since these qualities arc inlierent in the Ijord, tlierefore, the Ksi ParS^ara 
lias defined the word lihagavat as meaning the Supremo Self, who though 
pure (isolated from all attributes) yet is possessed of all glorious attributes 
and powers fsee Visnu Purana, VI., 5. 72). 

O Maitreya, the word Uhagavat is applied to the (iause of all causes, to the pure 
Supreme Urahman, possessing Mighty power and Olory. 

a«ii 1 

»rnfir?Tr ^ler uqiTwefm ii 

I 

^ruRKirqtftsaifq qjridt »in itffngr ii 

qgffci guifjt i 

^ =q II 

— (Visnu Purana, VI., (i. 73-75.) 

lie is the supporter of all, and the proteclur ol the universe. This is the two-fold 
meaning of the syllable “Bha” >t (Bharttit and Saiiibharttii). The syllable “(la" q denotes 
the saviour (he who brings the pure souls to himself, Gamayitit), the leader (he who causes 
his devotees to attain purity of Self) and creator (he who unfolds manifold bliss to his 
devotees). Therefore, the word “Bhaga” means the collection of the six attributes, Aisvarya 
(lordliness), Virya (energy), Yagas (fame), Sri (fortune), .Inana (knowle<lge), and VainSgya 
(diepassion.) The syllabic “Va” q means that in whom all elements and living beings 
dwell (Vasantij, the Great Self of all, possessing all energy, and who dwells (Vasati) in all 
beings. Himself unchajigeable and immutable. Thus the word ‘‘Bhagava,’’ consisting of 
three syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe), Lordliness (to control all), and the rest. 

Therefore, these specific attributes like truthfulness, etc., o.xist in the 
Supreme Lord, and are not dilTerent from Him and must be meditated upon 
by tile devotees. 

Adhilcarana XVIII—or Para ^aktl of the Lord -*] 

may also he Medilated upon. 

Now the author commences a new subject, in order to indicate that 
the Lord must be meditated upon as having Sri or Fortune as His constant 
companion. 

Visaya : In the White Yajur-veda, Chapter .x.xxi, vei-se 22, we find the 
following ; 

5i?fif)j[=5r <ir?Jiiqf><i> qr?? 5;qitf^1 saiiggii 

Beauty (Srt) and Fortune (Laksmt), are thy wives : each side of thee are Day and 
Night. The constellations are thy form : the ASvins are thine open jaws. 

Some say that Sri means here RamS Devi, and Laksjnii means Divine 
Fortune (BhSgavati Sampat). Others say Sri means the Ooddes.s of speech 
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and Lakijmi means llama DevL In the Atliarva Siras (Oopala Tapani) 
also wo find tlio Lord addressed as tlio husband of Kaiiuila, in tlie folio\v- 

W: ^;ie?5li»TTq sfiJTOTdJT II 
<m»TR?T«?II?r ’Ihl *I>TI II 

Salutation to thee whose eyes are like lotus, who has garland of lotus, from whose 
navel grows the lotus, and who is the husband of Laksmi. Salutation to (iovinda, the 
beloved of RamfS, he who is adorned with the crown of peaoock feathers, and who possesses 
unobstructed intelligence. 

Similarly in the llama Piirva Tapani Upanisad, the Lord is called 
Ramadhara, tlie supporter of llama. 

51*1) Si*?! Sf*!: I 

5CIITR II 

Salutation to thee whose original form is the Veda and who is (liji-kara. Salutation 
to Sri Rsiijia, the Supporter of Raind, who is the Dclighter, and whose form is his own 
Self. 

Dmbt : Here arises the doubt: Is Sri a phenomenal Being, made 
of Prakrtic matter and tliorofore, non-eternal, or is sho eternal, represent¬ 
ing the Para^akti of the Lord ? In otlier words, does Sri represent hei’o 
the Prakrti, tlie non-cteraal energy of tlio Lord, or does sho represent 
hero tlio Higher Energy, called the ParS^akti V 

Purmpahsa: The Pilrvapaksin says, Sri is a non-eternal attribute 
of the Lord, and sho consists of pure Sattvic Prakrti, and is the Jlfiyit 
energy of the Lord. The Supremo Self has not Sri and Lak.smi for Ids 
wives in the literal sense of the term, for the Upanisad texts repeatedly 
prohibit all such attributes witli regard to Him, by the words Noti iieti, 
“He is not so. He is not so.” Moreover, to think of the Lord as having a 
wife constantly near Him, is a degrading idea of (Jodhood, for it makes 
Him subject to passions, etc. 

Siddhdnla : The above objection is answered in the next Sutra, 
where it is shown that Sri is the Para^akti of the Lord. 


SUTRA III., 3. 40. 

m II ^ I ^ I »o II 

^imrsf Kamfidi, desires and the rest. Itaratra, in places other than 

Saiiivyoman : elsewhere. fUK Tatra, there. In the Satiivyoraan. ^ Cha, 
and. AyatanSdibhyab, the word. means all-pervading, ?l*l 

72 
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means spreadiiiK out of bliss and release for tlie Bhaktas. Tlie word means 
the statement of the unity of the rara^akti with the Lord applies to 8ri also. 
The whole word moans “because of being All-pervading, All-spreading and 
the rest.” 

40. (Sri is verily the Parasakti and) there (in the hi,ghest Heaven), 
and elsewliore (in tlie Prakrtie world she creates all) objects of desire 
and the rest (for the Lord), (and this is so) because she is all-pervading, 
the gTTcr of Mukti and the rest.—401. 

The words “Sd-eva,” “she oven,” arc understood in this Sutra from 

the last. “She even,” namely, the Parasakti oven is she. “In that,” 

namely, in the Su])reme Rtlier, called Pie Saiiivyoman, which is untouclied 
by Prakrti, and “in tlie other,” that i ■, i > the world of Prakrti, whenever 
the liglit of the Lord manife'st';, she • ■ evi'r ready to create all objects of 
desire, for her TiOrd, the Snpi’eine S(;ll' (in the sliapo of various modifica¬ 
tions of lier own self). Theiv'fore, Sri 's ever attendant upon tlie Lord, 

and hence Ife is called the eternal consort of Sri. Tlie word “desire” here 
moans a wi h for all objects of beauty and erotic sentiment. The words 
“and tlie rest” iiu'an all tlic sentiments suliordinato to the sentiment of 
Kdma : such as the servici* of the Lord. Therefore, Sri is verily the Pard- 
.^akti. Why ? Because she is all-ji'^rvading, and she giviis release and 
bliss to the worshiiiper.s of the Lord. The word “,\ya” means all-pervad¬ 
ing ; and “Tana” means ftprcnAiiiij out of bliss and release for the Bhaktas. 
Because of those two-fold reasons (all-pervading ami bliss-spreading), Sri 
is just like the Parasakti and has the attributes of truth, etc. And as the 
Lord is not did'erent from Jlis attributes, though Tfis attributes in conven¬ 
tional usage arc described to bn separate from Him, so Sri is not separate 
from the Lord, though we talk of Her as it she was separate. By the word 
“Adi,” “and the I'cst,” is meant unity with the Parasakti, namely, the 
statement of the unity of the I’ara^akti with the Lord apjdies to Srt also. 
Thus the text of the Sevtasvatara (Jpanisad, "His Parasakti is inherent in Him,” 
shows that she is non-difl'orent from the Lord. Therefore, Sri is the Parasakti 
and all-pervading. And as the Parasakti is described as the giver of 
knowledge and release and whose es.seutial nature is all-compassion, Sri 
also possesses all these attributes, and is not different from her. And so 
it is mentioned in the Visnu Purfina : 

“Sri, the eternal, is the mother of the universe and as Vi§nu is all-per¬ 
vading, she is also like Him imperishable and undccayiug, 0 BrShmanas!” 

In another place it is said : 

“0 Goddess, thou art the science of the Self which gives release.” 

j 

If Srt and Visnu wei'o not identical, and if there existed any differ¬ 
ence between them, theu these two attributes, namely, all-pervadingness 
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and giver of salvation, could not liavc been attributed to Her, because those 
are the essential attributes of tlio Lord. And if it bo admitted that tlieie 
are two all-pervading substances and two givers of salvation, then we 

are landed at Apasiddlututa or a conclusion unwelcome to all parties. 

/ 

Sri is identical with the Para^akti and tliis is mentioned in the same 
Visnu I’urana : 

“He who is called raraine^a, who is pure (without ditVerence), is so 
called (FarameAa means husband of the I’araiialcti) figurativ('ly ; may tliat 
Visnu bo gracious to us who is the Self (the motive iiower) of all embodied 
being.” 

The word I’arame^a is a comiiound of tliree words, namely, Para 
(Supreme), 5Ia (Laksmi or Sakti) and l^a (Lord or luisband). Tlie whole 
word means the Lord or husband of the Para:^akti. 

The qualities of all-pervadingness and the rest do not belong to 
Prakrti and are not possible in the case of the latter, therefore, it is clear 
that Sri is different from Prakrti. Tlie conclusion, tlicrefore, is that Sri 
is the ParaAakti indeed, and consequently she is eternal. 

It Sri be the Parasakti, then Her devotion to the Ijord would be 
impossible, bee.iiise J^araAikti is. identical witli the Lord and none can 
bo devoted to Mis own Self (not oven an egotist). This objection is 
answered in the next SCitra. 


SITKA HI., 3. 41. 

11 ^ I ^ I «m 


Adarat, because (of her) intense love. The word Adara of the text 
must be translated hei’e as love. Wti; Alopah, non-omission, non-cessation. 

41. The devotion of Srt to the Lord does not cease to exist 
becaue of her intense love for Him.— 402. 

CO.M.ME.NTAUY 

Though there is uo difFerence between Srt and the Parasakti, which 
in her turn is identical with the Lord, yet the devotion of Sri to the Lord 
does not vanish, because of Her great love for the Supreme Lord, Who 

is the root of Her existence, and Who is an ocean of wonderful attributes. 

The branch cannot but love the tree, nor the rays of the moon their lord, 

the moon. So Sri cannot but love the Lord Visnu, who is her very 

existence. Her devotion to the Lord is established by the Srutis (of the 
Yajur-veda) quoted above. That Sruti shows that she is the most devoted 
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of all wives, and possesses all the attributes of a loving spouse. In the 
BhSgavata PurSna also the Gopinis, addressing the Lord Kysna, say : 

“Ho whose service is constantly craved by Bri, who is ever anxious to 
obtain the dust of His lotus feet, ho whom Tulasi though over resting on 
his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only wlicro there is difference 

t 

between the two, the lover and the object of love. But Sri being identical 
with the Lord, such a sentiment is out of question in the case of the Bord, 
for no one is self-enamoured. Therefore, Kama cannot e.xist in the Lord 
and Hri cannot give rise to that sentiment in Him. This objection is met 
in the next Siitra. 


suTiu III., 3. 12. 

11 ^ I \ I II 

IJpasthite, being present, being near, Atalj, hence it is proved. 
Tad-vachanat, from the statements about Him. 

42, (The erotic sentiment arises in tlie Lord), when 
they are near to each other. Hence this sentinumt exists, 
because there is the statement (to that effect in the Sruti). 
—403. 


COMMKNTAR'i 

The word Upasthita is a past participle, with the force of condition. 
It moans that though the Sakti and her support (the Lord) are identical, 
there being no difference between them, yet the Support of Sakti being 
the best of the males (Purusottaraa) and Sakti being the best among all 
females, when those two are present (Upastliita) near to each other, the 
erotic sentiment and the rest arise between them; and thus is fulfilled 
the saying tliat the Lord is Belf-enjoying, Self-enamoured. Tliercfore, 
the existence of that sentiment is possible in the Lord. But have you 
any authority for this statement ? Yes, the text of the GopSla Uttara 
Tfipani : 

«f) ft % n sEiift I jf) ? ^ (?!) 

nfswjft unift fft I 

‘‘He who, through Kfiraa (lust) desires the objects of desire, he is called Kdmt He 
who, without Kama (but through love), desires (noi) the objects of desire, he is called 
Akilmi. 

Note : The reading in the printed text of the Ananditsrama series, is ^ in 

the second sentence: which, however, does not appear to be appropriate, 
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This text shows that tho Lord has enjoyments of tlie objects of 
desire, though not moved thereto by Kfimu or sensual desire. The word 
Akama means something like Kama, but not Kama. The force of tlie nega¬ 
tive particle ^ is to indicate similarly, and not absolute negation. 
Akama, therefore, is emotion like KSma, but on a higher level. Wlien lust is 
transmuted into love, Kama becomes Akama. Tiie Lord, therefore, enjoys 
the objects of desire tlirough Akama or love, not through K5ma or lust. 
•Such desiring of the object of do.sire, namely, of Sri, who is His ownself, 
and in Avliom He realises the com{i]etion of Himself, is not in conflict with 
the Lord’s being Self-enjoying and full. Tho intense bliss resulting from 
contract Avith Hri, Avho is His own Self, must be understood like unto tho 
joy Avhicli one feels at looking at his own beauty in a mirror. Therefore, 
the sense of the above is this. 

Th(' Lord is qualified as possessing two Saktis called Para and 
Svarupa. Tho liighest substance is thus decribed in the Srutis. When 
He manifests Himself in His Svarupa Sakti or essential nature Ho is called 
Purusottama or tiie higliest imile. Put Avhen His aspect of Para^akti 

predominates then such manifestation gets the name of Dharma and tho 

rest. 'I’his Para^akti verily manifests in tlie sliape of sAveetness, lordline.ss, 
compassion, joy and knoAvledgo and is called Dharma or virutc. Sri in 
tho shape of sound is called tho word. Sri in the shape of eartli and 
other planets is called the abode and Avhen manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sri, Radh^ and tho 
rest, tho highest of all Avomen. All tliese are various manifestations of the 
ParS^akti of the Lord. Therefore, tliougli there is no diilbrcnco between 
the liord and His ParS^akti or Svarupa Sakti, yet for purposes of conven¬ 
tional usage they are spoken of as different. And Par&Sakti is said to 

satisfy tho emotional desires of the Lord. These manifestations of the 
ParS^akti, like Dharma and tho rest, must not bo tliought of as temporal 
and transient, but they exist from boginningloss time, though they come 
into play Avith tlie coming of man on the earth. Thus there is no^ objection 
from any consideration. Therefore, the folloAvers of the Tjord Sri Kysna 
must meditate upon tho highest truth, namely, the Lord as always 
accompanied by Sri. 
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AdhUcarana XIX. 

In the Gopfila Tapani it is furtlioi' staled at tlie end : 

Therefore Krsiia alone is the highest C4ocI ; one should meditate on Him, recite His 
name, adore Him and worship Him. 

Douht: l[y»o arises tlio doubt: Is it necessary that tlie worship of 
the Lord Jlaii must be done in tlie form of tlie worship of Sri Ki’siia 
or may He be worshipped m any other form ? 

Ptinapakm : As the above verse ends the whole IJiianisad, it is 
more harmonious to interpret it as laying down a restrictive rule that the 
worship of Sri Hari must be always in the form of Sri Krsna. 

Piddhiuita : This view is set aside in tlie next Siitra, where it will 
be shown that there is no such restrictive rule. 

si'niA 111. 3. 43. 

Ii ^ I ^ II 

Tad, of Him. Nirddliarana, of decision, determining. 

Aniyamah, there is no rule, or restriction, d? Tad, that. Drstaih, 

through the statements semi. a*l7. IMIiag, separate, fc Hi, because. 
Apratibandhah, non-obstruction. Phalam, fruit. 

43. There is no restrictive rule, determining the worship 
of the form of Sri Ivrsnu alone. Because this is seen ; for 
there is a separate fruit, namely, nou-obstructioii.—fOk 

eOM.MI':.N'TAI{V 

There is no such restriction that the Ijord God should bo worshipped 
with the attributes of iSri Kr.sna only, and with no other attributes like 
those of Kri llama and the rest. The form of 8ri Ki’^oa is generally under¬ 
stood to be that of the infant suckling at the breast of Ya^oda. That is 
no doubt a form of the Lord, who is all-pervading, omniscient and all-bliss. 
But there are other forms also. Why (Jo we say so ? Because we see so 
in the Scripture (Gopala Uttara Tapani) : 

f^g: I 

=^gsti®3> II ( ) 

The Lord Krsna resides there surrounded by the three, namely, by Balantma, 
Aniruddha, and Pradyumna. And He has His Energy also, Riikmipt. The one syllable 
Om manifests in these above-mentioned four forms. (Vd8udeva= half mfitrd. =Aniruddha, 
g=Pradyurana, ?r=Saiikarsaiia). 
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Tliis text sliovvs tiuifc Sri Krsna lias tlioso forms also, aiul tliorofore, 
Balaileva and tlie rest are to be worsliipped eiiually as Sri K'rsija, for they 
are not different from Rim. But then the word Eva or “alone” occurring 
in the above text (Ki’sea alone is th(‘ liiglicst God) would become useless! 
The word Eva is not a ledundancy, and tiie Siitra answers this olijection 
by saying “the result is seiiarate.” What is that separate result? The 
removal of the obstruction which is caused by worshipping any other deity 
as the Ifigliest. 'Plie worship of Krsna is the unobstructed means of 
salvation. The worship of other deities is tlie indirect inean°. Tlie word 
Eva, therefore, servi's a useful purpose, liy rmnoving tliis ob.struction or 
mediateness, which is the natural coiiseipieiici' of worshipping other deities, 
without the idi'a of their being Sri ICrsna. Therc'fon', this being so, a 
person who has a love for the worship of Baladeva and others, may do so, 
provided ho combines in his meditation nil the attribut s of Sri Kr.sna, it 
he is eapabh' of doing so. Such w'orship is the direct cause of Iffiikti, 
but it he is not so cap.abh', then he must worship Sri Kr.sna alone, and 
not any other manifestation of Ifiiii, like Balarama, etc. 


^Idhikarana A'.V. 

Now the author commences a new topii-, in ordm' to teaeh that the 
aspirant must poss(‘ss also tiie attribiiti' of devotion to his Guru, for one 
of the attributes of the Lord is that He is ri'icheil tlirough the Guru. In 
th(> description of various Vidvas or medi'ids of Bhakti, it is said that 
<>uru Bh.akti is one of the conditions of success. In the Sveta6vatara 
L'paiiisad, Yf. 2d, it is said: 

yq ufiffisf; i 5jf,nrrfr 

HS'lcUq I 

It tho.so truths havn Iieeii toM to a high-mindod mm, who fools tho highost devo¬ 
tion for God, AND i-ou HIS Geiui as l oii Gon, thou they will shine forth, then they will 
shine forth indeed. 

Similarly, in the Chhandogya Upanisad (YL, 1 f. 2) it is said : 

^ man who finds the teachers, obtains knowledge. 

Ko also in Mundaka Upanisad (L., 2. 12.) it is said: 

Let a seeker of Brahman, after he has examined (and thoroughly mastered the forces 
of the worlds, that arc reached by the occult) works, acquire freedom from desires for 
them. For the uncreated world of Brahman cannot be gained through the created worlds. 
Therefore, to know this, let him approach with folded hands, the Onru, who is inspired 
and dwells constantly in the eternal. 
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Doubt: Here arises tbe doubt: Does tlie fruit accrue by merely 
studying the Scriptures witli the Guru, or doe3 it result from such know¬ 
ledge accompanied with tlie grace of tlie Guru. 

Mirrapakm: The fruit results from the mere knoAvIedge from the 
study of Scriptures, ^yhat is tlie use of the grace of tlie Guru ? 

Siddhdnta: The grace of the Guru is necessary, as is shown in the 
ne.\t Siitra. 

SUTRA III., 3. 44. 

II ^ I ^ I «» II 

Pradfinavad, just as the gift of learning given by a teacher, through 
favour, to his disciple. Kva, exactly, Tad, that, Uktam, it is said. 

44. It is said that the attainment of Brahman is exactly as 
much the gift of the Guru, as the attainment of learning Scriptures 
from him.—405. 


COMMENTARY 

According to the extent of the favour of the Guru in imparting 
the means of obtaining Brahman, namely, in imparting teaching which 
is the cause of attaining Brahman, to that extent depends the fruit of such 
attainment. It is not by mere study that Brahman is reached, but the 
kindly glance of the Guru is absolutely necessary for that imrposo. The 
word Pra in the Sutra indicates this grace of the Guru. The Lord Sri 
Krijna Himself has said so in the Gita (XHI, 7): 

“Humility unpretentiousness, harmlcssncss, forgiveness, rectitude, service of the 
teacher, purity, steadfastness, self-control,” 

Therefore, the attainment of the Brahman is the result of that study 
Avhich is accompanied by the grace of the Guru. 

Adhiharana XXI. 

Doubt : Is one’s own exertion stronger or the grace of the Guru? 

f^trvapak.m : Without exertion the grace of the Guru uvill not be 
able to accomplish anything, hence, one’s own exertion is stronger. 

Siddhdnta: The above view is controverted in the next Sutra. 

siiTOA III., 3. 45. 

II ^ I X I II 

Linga, of indicatory marks. Bhuyastvdt, on account of the 

plurality, Tad, that (proof), ft Hi, because. Baliyal), stronger, 

Tad, that or this, Api, also. 
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45, Owing to plurality of indicatory marks, the Grace of Guru 
is the strongest, but tlie others also (study, meditation, etc.') should 
be continued to be performed.—40G. 

COM.MKSTAUY 

In the Clihaiulogya IJpanisad there is the story of a disciple of 
Gautama, called Satyakama. Sutyakama was taught Brahinavidya by 
certain Devas, who liad assumed tlio forms of a bull, the fire, a flamingo, 
and a water-bird. Though ho was taught by tlieso Devas, he still prays to 
his Guru to teicli him Braliuiavidya (Chhan. Up.. IV, t). l-.’J.) : 

Thus ho reached the house of his teacher. The teacher said to him : ‘BatyakSma!’ 
He replied Txird.’ 

The teacher said : ‘Friend ihou shinest verily like one who knows Brahman. Now 
who has taught thee, a man or a Deva ?’ He replied ‘Beings other than men, (have 
taught me). But, Lord, for my good, you should teach me.’ 

‘Because even I have heard from exalted ones like you, that only such knowledge 
as is learnt from a regularly accepted Teacher leads to the highest good.’ Then he 
taught him the very same thing, and SatyakSma suffered no harm, (though ho had learnt 
from beings other than a teacher), yea, he suffered no harm. 

Similarly, in the story of Upakoi5ala, who was a disciple of this 

SatyakSma, wo find the same fact reiterated. Upako&ila was taught by 
the sacred fires, tlio mystorios of Brahman, but .still ho prays to his teacher 
to explain to liim the doctrine of Brahman (Clihsin logya, IV., 10 1., the 
end.) : 

Tl'ATII KHAXOA 

Upakogala, the son of Kimaldyana, dwelt as a religious student in the house of 
SatyakSma JdbSla. He tended his fires for twelve years. But though the teacher allowed 
the other pupils to depart, he did not allow Upakosala to depart. 

'Then his wife said to him, ‘This student is quite exhausted with austerities, 

because he has diligently tended your fires. (But you have not taught him), and your 

fires even though so well tended have not taught him. Now (at least) teach him.’ But 

Batyakfma, however, went away on a journey without having taught Upakosala. 

Then Upakosala. from sorrow, took into his head to leave off eating. Then the wife 
of the teacher said to him, ‘Student, oat. Why do you not eat V He said. ‘There are 
many desires in this man here, which go in different directions. I am full of sorrows, 
(and so have no room for food), so I do not take food.’ 

Thereupon the fires said among themselves, ‘This student has become 

exhausted through austerities in serving us properly. Now let us teach him.’ Then they 
said to him : 

‘Prina (power) is (lower) Brahman. Ka (Infinite Power and Joy) is (higher) Brah¬ 
man ; Kha (Infinite Power and wisdom) is (also higher) Brahman.’ 

He said, ‘I understand that Pritiin is Brahman ; but I do not understand Ka or 

Kha.’ 

They said, ‘That which is Ka is indeed Kha; that which is Kha is indeed Ka. 
They, therefore, taught him that the (lower) Brahman was Pr£na, and that (the higher) 
Brahman was the All-luminous (Vispu). 

73 
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ELEVKNTH KHA^IDA. 

After that the Gdrhapatya Fire taught him, “Brahman is Vast, the World-Guide, the 
Destroyer and the Eternal. As subjective Antarydmin (He is) the Spirit who is seen 
in the Solar Logos (by the illumined sage). He is the ‘Supreme I am,’ He indeed is 
the ‘Supreme I am.’ 

“He, who knowing this, thus meditates on Him, has his sins destroyed, beoom«j a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants 
do not perish, because we guard him in this world and in the other, whosoever knowing 
this thus, meditates on Him.” 

TWELFTH CTANDA 

Then the Anvdhdrya Fire taught him, “Brahman is the Protector of all, the Guide, 
the Supreme Ruler, the .Toy Eternal. (As Self He is) the Spirit who is seen (by the 
illumined sage) in the Lunar Logos. He is verily the ‘Supreme I am.’ He indeed is 
the ‘Supreme 1 am.’ 

“He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him.” 

THIRTEENTH KHANDA 

Then the Ahavaniya Fire taught him, “Brahman is All-powerful, All-pervading, the 
Luminous, the Sentiency. (As Self, He is) the Spirit .who is seen (by the illumined sage) 
in the Dova of lightning. He is the ‘I am.’ He indeed is the ‘I am.’ 

“He who knowing him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God. obtains life eternal, lives resplendent. His dependants do 
not perish, because we guard him in this world, and in the other, whosoever knowing 
Him thus, meditates on Him.” 

FOURTEENTH KHANDA 

'Then they said, “Friend Upakogala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God is the ‘I’ (the inner ruler of all souls) and 
that God is the ‘Stman’ (the All-pervading cosmic agent). But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)” Tn time his teacher came 
back, and said to him, “Upakogala I” 

He answered, “Lord.” The teacher said, “Friend, thy countenance looks bright 
as that of a person inspired. Now who has taught thee (a Deva or any lower entity) ?” 
Upakogala said : “What (lower entity) can dare teach me. Sir ? Men and Asuras hide 
themselves before thee. The (presiding Devas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, etc.)” Upakogala 
spoke about the Fires before his teacher. The teacher said, “What, my friend, have 
these Fires told you ?” 

Upakogala answered, “This (repeating all that the Fires had told him).” The 
teacher said, “My friend, they have taught thee the knowledge about the World-support¬ 
ers, but 1 shall tell thee (the goal, the path and the method of meditation). As water 
does not cling to a lotus leaf, so no sinful act clings to one who knows Him thus.” 
He said, “Lord, tell me.” He said then to him. 

FIFTEENTH KHAljlDA 

He said : This person who is seen in the eye is the Self (called Vdraana.) This is 
the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
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Person resides in the eye), therefore, if any one drops melted butter or water on it, it runs 
away on both sides (and does not cling to the eye). 

The wise call Him the Samyadv^ma (the Most Beautiful) because all objects of beauty 
enter into Him. All beautiful objects enter into Him who knows Him thus. 

He verily is called Vfimani (the Giver of beauty), because He alone gives beauty to 
all. He who knows Him thus gives beauty to all (being inferior to himself). 

He is also Bhamani (the Eesplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the Six-monthly plane to the Annual plane, from the 
Annual plane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Sarasvati, (from that they reach to the plane of the chief Vayu) who 
is her Tjord and beloved of God. 

He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 

Tlicse texts show that there are many authorities to prove that the 
grace of the Guru is the strongest element, in bringing about Mukti. 
“But if this be so why should a man exert at all ? The grace of the Guru 
is all-sufficient.” One should, however, not fall into this mistake. For 
the texts also say that a man should have supreme devotion to God, 
(Yasya dove par^bhaktiljl and that he shotild study and meditate (Srotavyalj, 
raantavyab) and tlie rest. All these are necessary for attaining perfection. 
Hence says a Snifiti text; 

The grace of the Guru is the strongest. There is nothing stronger than that. Still 
study, meditation and the rest must also be performed in order to accomplish that (Release). 


Adhiharana XXII. 

It has been established that the fruit is obtained by worshiirping the 
Lord as qualified with attributes accompanied with the grace of the teacher. 
Now the author reconciles those texts which are in apparent conflict 
with the statement above made. In the QopSla Tdpani the sages asked 
Brahma, the lotus-born, about that being who is the object of adoration 
to all, from whom death is even afraid, etc. In reply to their question 
Brahma teaches that 6ri Kr§na possesses all those attributes and that the 
method of reaching Him is devotion to Him, which Brahmfi teaches to 
the sages. In the Uttar Oopala TSpani he further says: 
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Since this is so, let him meditate on Him who is beyond Raias with the idea “I am 
he,” “I am Gopilla.” He obtains Moksa, he gets the state of Brahman, ho becomes a 
knower of Brahma. 

Doubt : Here meditation with non-diftoiencc is apparently taught by 
the phrase “I am Ho.” Therefore, arises the doubt : Ts tliis meditation 
“I am He” based upon the teaching that the supremo Self and tiie individual 
Self are identical in essence, or is it only a particular kind of meditation, 
a particular manifestation of devotion taught above and in which state 
the Bhakta identifies himself with the object of his devotion ? 

THtrvapaksi : The opponent holds the view that the first alternative 
is the right one, for the words of the Upanisad naturally lend themselves 
to that view, and that Moksa is caused by meditating on the Great truth, 
that the individual Self is identical with the .supremo Self. 

Siddhdnta : The view is set aside by the next Sdtra, where it will 
be shown that So’ham is a form of Bhakti only, and is not to be taken 
literally. 


sCtra III., 3. 46. 

" X II ^ I II 

T5 Purva, of the former (i. e., devotion.) Vikalpah. an optional 
form. siwuiTt PrakaranM, on account of the subject-matter, Syat, there 
may be. KriyS, the acts of offering in PiijS. Manasavat, like the 

act of meditation. 

46. This ‘So’ham’ meditation is a form of the former (i.e., 
it is a kind of Bhakti), because of the context, just like the 
mental forms of meditation and the physical acts (offerings in 
Phja and the rest, are but modes of Bhakti b—407. 

COMMENTARY 

This mental idea “I am He” is an optional form, and nothing more 

than that, of the '^former," namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the GopMa TSpanl, after 

describing meditation and Japa of Sri Kri§ija, thus defines Bhakti or 
Bhajana: 

Bhajana or worship means Bhakti or dovotion to the IjOrd. It consists in having no 
desire, or rather in renouncing all desires of enjoying the fruits of good work, either in 
tins world or in the next; and in fixing the mind in That (^rl Krspa). This is indeed 
true Naiskarmaya or Sannyasa. 

This Bhakti being mentioned in the previous portion of the Upani§ad, 

and being also mentioned in the concluding portion of it also (Sachohi- 

danand-aikarase bhaktiyogo tisthati) the middle portion ‘So’ham’ cannot 



. Bhdsyal 


III PIDA, XXH ADHIKARANA, m. 46. 


581 


but refer to this Bhakti. Honco this text must be interpreted in con¬ 
sonance with the opening and tlic concluding portions of the whole 
Upanisad ; and when so interpreted, it is found to bo a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identity of 
the human soul with God. The Sutrakdra illustrates this by an example, 

“Kriyd-manasa-vat.” Tt is like acts of services and Pnjls, and mental 

meditation. As these acts of Piija and meditation are hut modes of Bhakti, 
so also the cry of the devotee “I am Ho,” is also a particular mode of that 
very Bhakti previously taught. This mental condition “T am He” arises 
from the intensity of love as well as from the extremity of fear. (As the 
Gopinis from the intensity of love cried out, “I am Krsna”i Or as a 
man attacked by a lion, from the extremity of his fear says, “T am the 
lion.” The sense, therefore, is this. Tn the Ptirva Tdpani the question 
asked is, “Kali paramodevali, etc.” Wlio is the higliest God, etc ? The 
sagos asked BrahniS about the nature of that transcendental substance, 
who possessed the attribute of being the object of adoration to all, who 
destroys the cycle of birth and death for His devotee, wlio is the refuge of 
all and the cause of all. Brahmd being thus a'ked, replies by saying Sri 
Kysna is the highest God, who po.sse.sses all these attributes, which the 
.sages have enquired after ; and then he further teaches that he who medi¬ 
tates on Sri Kysna, recites His Mantra and worships him, becomes 

immortal, and by such Bhakti the man loses the fear of the world. On 
being so taught, the sages again asked BrahmS what is the form in which 

•Sri Kr§na should bo meditated, what is the particular Mantra which 
.should be recited, and what was the mode of worshipping Him ? Here 
the question evidently relates to an object of devotion and the method of 
that devotion. Being thus questioned BrahmS teaches the form of Sri 

Kr§na which the devotee must meditate upon in the verses beginning 
with “The cow-herd of the colour of cloud standing under the Kalpa tree, 
etc.” ‘ Having thus described His form and essential nature together 

with His companions (the cow-herd, the cow-mates and the cow) Brahmft 
next describes the Mantra that one must constantly recite in his Japa 
and then he says that the worship of Kr.sna consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in the 
next world, and which consists in renunciation of all such fruits ; and such 
fixing of the mind on the Lord is true Sannyasa. In other words, 
Brahma teaches three things to the sages in answer to their three questions. 
ii) The form which must be meditated upon, (ii) the Mantra which must 
be recited in the Japa and (iu) the most important of all, he gives the 
definition of Bhajaua, as Bhakti in these memorable words : 
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Bbajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire or rather in renouncing all desire of enjoying the fruits of good work, either in 
this world or in the next. And in fixing the mind in That (Sri Krsija). This is indeed 
true Naiskarmya or Sannyfisa. 

This defines Bhakti and describes its nature. After thus defining the nature 
of Bhakti, the Upanigad teaches the silent recitation of the Mantra with the 
syllable Om prefixed to it, and states that the result of such Japa is Mukti, 
in the shape of attaining Krsna. 

He who recites this Mantra, consisting of five words, prefixed with the syllable Om, 
is shown by the Lord His own form ; therefore let the person desiring Mukti recite it 
always. 

Note: With the syllable Om, the Mantra would become Om Klim Krsniya, Om 
Govind4ya, Om Qopijanavallabh^ya. Om Svahfi Om. 

Having thus shown the result of this Japa, the Upanigad goes on to 
say : 

q3==51- 

< 1 ? 

“I worship with the highest praise that one Govinda, whose form is existence, 
knowledge and bliss; whose Mantra consists of five words ; who is seated under the 
heavenly tree in Brnd^bana, along with the Maruts.” 

Having thus shown that a man by meditating on Kigna gets 
knowledge and happiness, the first part of GopSla Tapani ends with the 
statement “Therefore, K^gna is the highest God, let one meditate upon 

Him, let one recite His Mantra, let one love Him, yea, love Him Om tat 
sat” 

Thus an analysis of the whole of GopMa Pflrva Tfipani Upanigad 
shows that it begins with declaring that Kfgna is the highest God, and 
ends with that declaration. The whole thesis of this Upanigad is to 
teach the greatness of Kigna, and His worship, as the only means of 

getting Mukti. 

It does not show that the Jivas who have to worship Kfgna are 
identical with Him. An analysis of the second part (i.e., of) Gopftla 
Uttara Tfipani (in which occurs the phrase “J am He”), would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
block of So’ham Asmi, I am He. We now proceed to analyse this Upanigad. 

Once the cow-maids of BrndSbana asked ^ri K^gna, Who was 

the fittest person whom they should feed with alms ? Krgha replied 

that DurvSsas was such a person, wlio lived on the other side of the 
YamunS. They asked Him, “How are we to cross it ?” K^gna said, “You 
will walk over it by saying to it, “Kfgna is a celibate.” The cow-maids 
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did so, and crossing the river, went to the hermitage of DurvSsas, and pre¬ 
sented all the delicious dainties that t ey had brought for him. And the 
sage did full justice to the viands. Being highly pleased, he blessed them, 
and then they asked him. “How are we to return ?” He said, “Walk 

over the waters of the river saying that Durvdsds is a fasting sage.” The 
cow-maids preplexed, making RSdhS their spokesman, enquired from him 
the meaning of these dark sayings—how K?§na was a celibate, and how 
Durvasas was a fasting sage. Then DurvSsSs explained to them the 
mystery of tlie Great Self of Sri Kr§na, beginning with the following 
words: “This verily is Sri K^sna, about whom you have asked, who 
is the cause of the subtle and the gross body, etc.” He taught them, that 
Sri Kfsna was the cause of all, that His nature was to willingly 
submit to those who loved Him with sincere and disinterested affection ; 

and that He is the eternal beloved of such souls. Then the cow-maids 

asked him about the birth, deeds, the Mantra and the various places of 
manifestation of Sri Kf§na. And the sago tells them these, commencing 
with the following words ; 

In the beginning was God Ndrayana alone, in Whom these worlds are interwoven. 
From the lotus of his heart arose Brahma, the Creator of the world. Brahmd asked Him 
who is the highest and best of all Avatdras with whom all the worlds and the Devas are 
satisfied, by remembering whom they cross the cycle of births and deaths, and how is 
this Avatilra, the Brahman ? 

To him replied the God Ndrdyaija, “As there are seven cities on the summit of the 
Meru hill where dwell those who have performed good deeds, with the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of Gopitla, the manifested 
Brahman. This city is Madhura.” 

Then NfirSyana describes this sacred Madhurfi, surrounded by various 
groves and gardens, forests and bowers and protected by the Chakra of 
the Lord. And then ho says, “Sri Kv§ria dwells in this city, accom- 
pained by His three powers, and four glories (Balararaa, Aniruddha, 
Pradyumna, and Rukmini) who represent the four letters of the syllable 
Aum. Then He adds : 

'idtstg 

iTl<n5flsffJrRt «i^ai 

Since He is so, salutation to Him, who is above Bajas. Let a man thinking that 
“I am He,” meditate “I am Qop^la.” 

This teaches a form of meditation—the meditation of unity between 
the worshipper and the worshipped, and shows that such prayer of union 
is also a cause of Mukti. This teaching “So’ham, Gop&lo’ham” does 
not declare the absolute identity of the individual soul with the Supreme 
Self, but that a more reasonable interpretation of this text is that it teaches 
a particular kind of devotion, similar to those taught in the preceding 
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portions of this I7pani§ad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in devotion, 

when the saint cries out “I am He,” “1 am Brahman.” All these expres¬ 

sions are occurrences of Ood-into.xicated souls, and are not to be taken in 
their literal sense. Expressions like tliese, found in other Upanisads, like 
the Taittiriya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Braliman and 
possessed by Him. This is possible only where there is difference, and 
not where there is absolute identity. This has boon explained before also. 

The author now gives another reason for holding that statements 

like “I am He,” are merely expressions of particular mental modes of the 
devotees, and they should be so understood ; and that they do not teach 
the absolute identity of the human soul with the supreme Lord. 

SLTBA III., 3. 47. 

WWW II 

Atidefiat, on account of comparison. Cha, and. 

47. And oil account of comparison (made in the Gopala 
Uttara Tapani between the Lord and His Bnaktas, as that of a 

father and his sons, the human soul is not identical with the 
Supreme Self).—408. 

COllMRVTARY 

In the same Upani.sad (OopSla Uttara TApani) the Lord addressing 
BrahmS, says : 

*r«ii uf uc i 

2f*u fwr utrI ii 

As thou art surrounded by Thy sons (Nilrada and the rest, and art happy in their 
company), as Budra is surrounded by his hosts, as I am constantly accompanied by 
Sri, so verily My Bhaktas are dear to me. 

This verso may also be translated thus : 

As Thou with Thy sons art dear to Me, as Budra 'with His hosts is a constant object 
of My solicitude, as Srt is ever impartible from Me, so is My devotee dear to Me. 

This shows that as the lotus-born Brahma and the rest are accom¬ 
panied by their sons, etc., so the Lord is always accompanied by His 
Bhaktas and He loves them very dearly. The word “and” implies that 
the next verse also should be considered in this connection. 

n ^ wifmw ii 
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“Lot My beloved meditate constantly on the esotoiic meaning of My 
form as described above, such as My crown is KCitastha, etc. Thus he attains 
release, becomes free and I give myself to Him.” Thus this Upani.sad 
shows that the devotee is the eternally beloved of the Lord and that as he 
has entirely given himself t) Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal gift is impossible if the devotee 
were identical with the Lord. Therefore, c.vpressions like “f am He,” “I 
am Oopala,” (Andlhnq), ‘‘I am the true,” indicate that they are different 
modes of Bhakti. Thus should be explained the “So'ham” expressions 
found in other Upanisads like Rama TApani, etc. 

Thus it has been established that release is to be obtained from the 
worship of the Lord accompanied by the (Jr.ice of the Guru. Then^ can 
be no objection to this proposition. 


AdhUcarana XXIII — Vidya of meditation preceded by the 
study of Scriptures. 

The author now trios to show more clearly that the release is to 
bo obtained by such Vidya. There are expressions like “Knowing Him verily 
one goes beyond death,” “'fhero is no other path to walk upon”—(ijvetaSvatara 
Upanisad, HI., 8). Similarly, in Puriisa Sukta, “knowing Him verily one 
becomes immortal hero.” Such expressions show that it is by knowledge 
that one gets immortality. 

Dotibt : Here arises the doubt : What is the direct cause of Mukti ? 
Is it the performance of the ritualistic acts which lead to Mukti? Or is 
it the performance of such acts accompanied by Vidya as defined above ? 
Or does it depend on Vidya alone, independently of Karma or ritualistic 
acts? 

Ptirvapaksa : The Purvapaksin maintains that Mukti depends upon 
the due p rformance of the ritualistic Karmas, and he refers to the 
six aphorisms commencing with HI., 4. 2-7. 0,» the strength of these 
aphorisms, he maintains that VidyS is secondary or rather it stands to 
Karma in a supplementary relation The Ptirvapak.sin further says, if 
Karmas alone are not the cause of Mukti, then Karmas phis VidyA lead to 
Mukti, aud that nouo ot them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support oi his proposi¬ 
tion that the combination of Vidya and Karma is the cause of Mukti, be 
refers to the following Sloka: 

74 



586 


VEDANTA-StyTRAS. Ill ADHYIya. 


1 Qovinda 


As the birds move in the sky with the help of both their wings, so a man becomes 
Mukta by the conjoint help of Karma and Jn^na. 

The Piirvapakijin further says tluit Mukti may depend upon Vidyti 
alone, because of the text above quoted. Por all these reasons he affirms 
that the true cause of Mukti is indeterminate, ft may be VidyS, it may 
be Karma or it may be a combination of both. 

Siildhauta: The following Siitra refutes tliis view: 


.SUTRA III., 3. 48. 

^ ^ 1 ^ I yc; II 

ft«iT VidyS, the devotion accompanied by knowledge, nsr Eva, indeed, 
g Tu, verily, undoubtedly, ag Tat, about, ftqrrimg Nirdliaranat, being 
asserted. 

48. Vidya alone is verily the cause of Mukti, because Scrifiture 
mentions it exclusively.—409. 


COMMKNTARY 

The word Tu is used in the Sutra in order to remove the doubt 
above raised. The VidyS alone is the cause of salvation and neither 
Karma nor the combination of Karma and Vidya. Why do we say so? 
Because of the assertion in the Scriptures (Svet. Up. Ill,, 8): 

By knowing Him alone one gets Mukti. 

In the above, the particle Eva “alone” indicates that the Vidyfi and 
VidyS only leads to Mukti. By the word VidyS is meant here devotion 
preceded by knowledge. Tlic word Viditva of the above text, there¬ 
fore, means “by being devoted to Him, having fully known His essence.” 
That this is the true moaning of the root Vid, to know, when used in the 
Scriptures, we find from other passages also. Thus the well-known passage 
of Bfhadaranyaka Upanisad, ‘Vijnaya prajnam kurvita’ after knowing, let 
him practise wisdom,’ where the word wisdom means the same thing as 
Vidya,^ and the sentence means after knowing Him ‘let one practise devotion.’ 
The Smrti also uses the word Vidya in both these senses of knowledge and 
devotion. Thus in the sentence, ‘Vidya kutharona sitena dhiralj’ ‘the 
wise one with the sharpened axe of Vidya.’ Here the word Vidya 
evidently moans knowledge. Similarly, in the Gita IX. 2, the word Vidya 
is used in the sense oi devotion. CRaja vidya,’ ‘raja gnhyam,’ etc.) 
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fn fact, the word Vidya, when used as a general term, denotes both 
knowledge and devotion, but when used in a restricted sense, it means 
devotion only. It is like the words Kaurava and Mimaihsaka. When 
used in a generic sense, Kaurava includes tlie sons of DhrtarSstra and 
of Pandu but when used in a restricted sense, it means only the first class 
and not tlie PSndavas. Similarly, a ^[imatiisaka in a general way means 
one who knows the Mimaiiisa, wliether it bo the Purvamimflihsa of Jaimini, 
or the Uttara MimafiisS of BSdarayana. In this generic sense a Vedtntin 
knowing the Vedanta Siitra is also a .Mimaiiisaka; but in the restricted 
sense, tlie followers of Jaimini, who study the Karma Mimfiihsa are only 
called Mim&msaka and not the Vedantins who study the Brahma Mimfimsa. 

This Moksa, moreover, is brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord in 
the same way as one sees an object which is exterior to himself. So long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author says in the next Sutra : 


sfrii-v m., 3. 49. 

II ^ I ^ I II 

Dariianaf, it being seen in the Scriptures. ^ Cha, and. 

40. And this Mukti takes place by seeing the Lord.—410. 


COMMENTARY 

In the Mundaka Upanisad II., 2. 8, we read as follows : 

II II 

The fetters of the Jtva are cut asunder, the ties of Liiigadeha and Prak^i are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High; 
(or w'hen the Supremely High looks at the Jlva). 

This clearly shows that Mukti is the result of the direct vision of 
the Lord. The word “seeing” is not used here in a figurative sense, 
but means seeing the Lord like any other object of perception. 

If this bo so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from tlie conjunction of knowledge and action, JnSna 
and Karma. This objection is answered in the next Sutra. 

SUTRA m., 3. 50. 

"l II A I A I S! •> II 

Srutl-Mi. oJ the VedB aed others, ^tlhttTO, BrilyaatrSt, oo 
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account of the stronger force. Cha, and. Na, there is no. BSdhalj, 
refutation. 

50. The texts quoted by the Pdrvapaksiti are not competent to 
set aside the texts which declare that Mukti is by Vidyd alone, because 
the direct texts of the Sruti together with those passages which arc 
indicatory or which give some reason, arc more powerful than the texts 
of the Purvapaksin.—411. 


COMMKNT.VKY 

By the two texts quoted by the Pdrvapaksin, it is not possible 

to set aside tlio operation of the te.xts whicli declare that it is by VidyS 
alone that Mukti is obtained. (The two tn.xts of the Pi'irvapaksin are 
given in Sutra III., 3. 48). Why do we say so ? Because the texts of 

the Vedas are stronger in force than the Sinrti texts quoted by the 

Purvapak§in. Such weaker text cannot set aside tlio stronger texts of 
the ^ruti. The Sruti uses the exclusive particle Eva, (‘rain eva viditva’) 
to indicate that it is by ViditvS or Vidyd alone that Mukti is obtained. 
This strong text of the Sruti overpowers the weaker texts. This text 
is the strongest by reason of the word ‘Eva’ in it. The word ‘Adi’ in the 
Sutra indicates that reason and characteristic marks arc also in favour of 
Vidya being the cause of Mukti. The Scriptures give characteristic marks 

or suggestions indicating that Vidya alone is efiicacious. Thus the following 
text: 

risii ^ II 

The king Indra though Ho had offered one hundred Agvamedha sacrifices, yet he 
was not satisfied with himself and approaching the adorable Brahrafi, said to Him: 
'Neither by sacrificial works nor by_ riches, nor by any other means like these can one 
see the highest joy, therefore, tell Thou unto me the great truth.’ 

(This shows by suggestion that Vidyfi alone is efficacious and not 
Ifarmal Another text says, ‘Nasty akrtalj kptena,’ the eternal is never to 
be obtained by the transient means. This gives the reason why VidyS 
alone is efficacious. Mukti is an Ak^tab or non-manufactured or eternal 
thing. And, therefore, Karmas which are Kptas or products cannot give 
Mukti. 

As regards the six Sutras III., 4. 2-7, quoted by the Pflrvapak§in, 
they do not represent the view of BfidarSyapa but of Jaimioi; and the 
Sutrakfira himself refutes the opinion of Jamini in his subsequent Sutras 
beginning with III., 4. 8-14. 
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The word ‘Cha’ in the SCitra indicates that all tlioso passages whicli 
express tlmt Vidya destroys all Karmas must also bo included here. 
The text quoted by the Piirvapaksin, namely, ‘Tam vidyakarmani’ ‘by 
Vidya and Karma conjointly Mukti is obtained’ is explained by the Siitra- 
kSra in III., 4. 11. 

Therefore, it is proved th.at Vidya alone is the cause of Mukti. 


Adhikarana XXIV. 

Now the author shows that Ulukti is to ho obtained with the auxiliary 
help of holy men. In the Taittiriya llpanisad, I., 11. 2, it is said: 

Let the guest be a Ood to Thee. 

Pouht: Is the worship of the holy men a cause of getting Mukti 
or not ? 

Purvapnhsa : The opponent’s view is : What is the use of worshipping 
the holy men when Mukti is to be obtained by the Grace of the Guru 
added to the worship of God ? The good men or Sat are not means of 
Mukti. 

Siddhdnta : This view is set aside in the next Sutra. 

scTKA in., 3. 51. 

II ^ I ^ I V m 

Anubandha-ldibhyah, from the corresponding injunction fto 
worship the great souls) and from others. 

51. From the express injunctions (for worshipping 
the great souls it follows that that also in an auxiliary to 

Mukti).—412. 

COMMEOTAKY 

The word “Anubandha” means tlio injunction about the worship 
ot the Great Ones. That is to say, worehipping them as if they were 
Devas. By such worship also they become gracious and Mukti is obtained. 
If the worship of the Holy Ones was not an auxiliary to Mukti, then the 

Sruti would not have said, ‘Worship the guest as a God,’ ‘Atithi devo 

bhava.’ The word ‘guest’ hero means the Holy and the Great One. In 

the Bhagavata Purfina also we find the same teaching given by Ja^abharata 
to Rahiigana (V., 12, 12): 
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ITiis attainment of Mukti cannot be had without the service of the Great Ones (lit., 
without anointing one’s self with the Just of the feet of the holy ones), for this knowledge 
is not to bo obtained by austerity, O Rahi'igai^ia I Nor by sacrificial offerings, nor by 
gift of food or houses, nor by the study of the Vedas, nor by the worship of water, 
fire or the Sun. 

Tho Lord has Himself said so to Uddhava in the same (XL, 12. 1-2) : 

H SI 5;%KrT ii 

asifsi 3?^eF5(T% dl«jffsT fswUT qffl: I 

flaws fllAffN?) ff 

I am not constrained so much by the practices of Yoga or the study of Sai'ikhya, or 
by the recitation of the Vedas, or by the performance of penances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship of 
Devas, or recitation of secret Mantras, or by visiting sacred pilgrimages, or by the rules 
of restraint and religious observances ; so much as I am constrained by the company of 
the Good which destroys all other evil companionship. 

Here the Lord, even after revealing His own mystery to Uddliava, 
ends by saying that tho company of tlie Good (Satsaiiga) is tho liigliest 
means of constraining God, namely, of reaching Him easily. Therefore, 
Satsaiiga is one of tho secrets of Sfidhana or practice by whicli a man 
may reach God. 

Tho word ‘Adi,’ ‘and the rest,’ moans that going to sacred pilgrimages 
and not abusing worshippers of gods other tlian Hari, are also to bo 
included, in the meaning of the word Satsaiiga, as wo find from the 
following Smytis : 

?gF5( flfuflffgl fgsri: II (Bhagavata Purfina) 

ll (Padma) 

A person who serves (the Masters) and has faith gets a taste for the narrations of 
the life-history of Vfeudeva. This taste is acquired, O Brdhmanas I by serving the 
Great, by visiting sacred places of pilgrimages. 

Hari should be worshipped alone as the Highest God, Supreme over all Devas and 
Rulers of Devas. Nor must such a one look with contempt upon gods like Brahrad 
and Rudra, etc. 

Aofe: See Narada Bhakti Sutra, S. B. H,, Vol. VII. p. 18, 19. 

The Pilrvapaksin says, it is through tho grace of God that one gets a 
Guru and the companionship of the Good; therefore, why not say that tho 
grace of God alone is tho cause of Mukti. Even the good luck (Adf§ta) 
is also caused by the Lord, and cannot be said to be tho cause of getting 
the Lord. In fact, all human motives and inclinations are caused by the 
Lord, as has been proved in the previous Sutra IL, 3. 39. Therefore, to 
imagine that the grace of the Guru and of the good men is also a cause 
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of Mukti is a redundancy, for when the grace of God is obtained, tliere is 
no necessity of any other person. 

To tiiis objection we reply, it is perfectly right tliat God Himself 

is the cause of tl»o grace shown by the Guru and the Great Ones still these 
persons must also be considered as causes, though mediate ones. This 

has been explained in Siitra 11., 3. 40 and the rest. The fact is that the 

Lord Hari, who is a slave to His devotees, confers His power of granting 
grace to sucli persons ; therefore, such persons (tlie Guru and the Groat 
Ones) may bo considered as independent agents in showing grace to 
others. When a man has the good fortune of obtaining tlie grace of 

tliese Holy Ones, then tlie Lord also sliows grace on sucli a person. Thus 
all texts arc liarraonised and conflict removed. 

Note ; The following Sutras of Narada show the same: 

But love of (tod is possible on the abandonment of all sensible objects and of every 
attachment to them.—35. 

(That arises also) from its cultivation without remiss, or from unflinching adoration 
of God.-30. 

(That springs also) from listening to and singing of the virtues and attributes of 
the Great God in society.-37. 

But that is obtained, principally and surely, by the grace of the Great Ones, or, in 
other words, from the touch of divine compassion.—38. 

Companionship of the Great is, again, difficult of attainment. It is hardly possible 
to assign how and when men may be taken into the society of the Great. But once 
obtained, association with the Great Ones is infallible in its operation.—39. 

And companionship of the Great is gained by the grace of God alone.—40. 

Because there is no distinction between Him and His man.—41. 


Adhikarana JCXV. 

Doztht: Now arises the doubt witli regard to the text of the 

GhhSndogya Upanisad III., 14. 1. 

3^;, sifji Bsig giffa i 

Because a man is a creature of faith, as is his faith in this life, so will be his 
condition in the next after death. So let him generate full faith (in the Lord). 

This worsliip of Brahman is of different modes, according as it is 
pure worsliip of Brahman, or is accompanied with meditation on the 
Guru and the Great Ones. Tlie question is, do these different modes of 
meditation lead to the same fruit or are their results different? Is it the 
cause of the different perception of Brahman in Mukti, by the devotees 
who had come through different paths ? 

Purvapaksa : The Pfirvapak§in says, there is no difference in the 
perception of Brahman, by the devotees, in Mukti. Though they had come 
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by different paths, their perception of Brahman is uniform, just like the 
perception of ti-avellers coming to the same city, through different direc¬ 
tions. Though they come by different roads, they see the same city. 
They do not see different cities, merely because they liad come througli 
different roads, Tliat their conception is uniform, is proved by the 
yruti also. We have in the Mundaka Upanisad (TIL, 1. S.l that on attaining 
Mukti all the Jivas get similarity. 

When the Jiva sees the golden coloured Creator and JjOrd, as the Person from whom 
Brahm£ comes out, then the wise, shaking off virtue and vice and becoming free from 
Avidyil, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which they have come up. 

Siddhdnta: This view is set asido in the next Sutra, which shows 
that the vision of the Lord, obtained by the devotees in Mukti, differs 
according to the paths on which they have come up. 

SCTKA III., 3. 52. 

lU I ^ II 

3511 Prajna, cognition, perception. Antara, the other, the different. 

Pythaktvavat, according to the variety of, or the difference in. fft: 
Dr§til}, the direct seeing of Him, by the devotees. ^ Cha, and. Tail, that. 
3^ Uktam, is stated. 

52. Like the difference between the two sorts of knowledge 
mentioned in Brhaduratjyaka Upanisad, IV., 4. 21, there is 
difference- in the perception of the Lord, by the different devotees, 
in the state of Mukti. And this has been expressly mentioned in the 
Chhdndogya texts.—413. 


COMMENTARY 

In the sentence ‘VijnSya prajham kflrvita’ {after knowing Him let 
him practise wisdom.—Bfhadfiranyaka Upanisad, IV., 4. 21), we find two sorts 
of knowledge, one called Vijnfina or knowledge and the other is called Prajfia 
or wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scriptures. But the other called PrajnS or wisdom 
means devotion. Tliis differs from the first, for the one is a mere intellec¬ 
tual conception, the other is an intuitional realisation. As there is this 
difference between the intellect and the intuition, so there are different 
kinds of intuitions also,—beatific vision obtained by the worshippers of 
the Lord is not same for all. Visions differ, according to the attitude of 
the worshipping souls. This has been asserted in the text of the Chhftndogya 
Upanigad mentioned above; namely, there is a difference in the state of Mukti, 
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according to the Kratu or faith of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him. 
And that, after such vision, there comes final Mukti. Tlie similarity 
spoken of in tlie Mundaka Upani§ad consists in this, that all have the vision 
of the same Lord, though Ho appears in dilfercnt aspects to different 
devotees. In other words, all see the Lord called Niranjana, free from 
all veils of MSyS, but that does not mean tliat Lord does not appear in 
different aspects, to the different devotees. 

Oljjeetion : Admitted that this is so, your argument is still faulty. 
You say that without Yidya or devotion, there is no vision of the Lord ; 
and witliout such vision, tliere is no final emancipation. Botli these pro¬ 
positions are untenable, because during the time of the manifestation of 
the Lord on earth, as an Avatara, He is seen by persons who have no 
devotion ; and oven .after sncli seeing, all who see Him do not get Mukti. 
All who saw Krsna or Itaina did not get Mukti. This objection is ne-xt 
answered. 


suTR.v rii., 3. .53. 

^ II n ? I 

5T Na, there is not (the power of liber.ating). Sfimanyat, due to 

similarity, Api, even. Hpalabdheh, of the seeing, or perception. 

Mrtyuvat, just iis in the case of every kind of death. ^ Na, not. fl: Hi, 
because, Loka-apattil.i, tlie reaching to the other worlds. 

.5,8. As death, common to all, (doe.s not mean Mukti) but 
only attainment of any particular region of enjoyment so Mukti 
is not attained by an ordinary or common vision of the Lord 
obtained by every being (when the Lord incarnates on earth as an 
Avatilra).—414. 

r;OM.MENT.UJY 

The word “also” h.as the force of exclusion. That vision which is 
obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on the earth and assumes a physical form, is not 
the cause of Mukti. As do.ath, which is common to all, is not the cause 
of Mukti, though to the .Jivanmukta, death means Mukti. But is then 
there no good result oven in this ordinary seeing of the Lord, when He 
comes as an Avatfira ? Do those persons who see the Avatara get no fruit 
at all ? Yes, they do. It is not Mukti, but attainment of higher spheres 
of heavenly joy. Thus as the Vidyildhara Sudar^ana saw the Lord in 
a general way and got heaven, or just as the king Nvga also got heaven 
75 



§94 


VEDlNTAStltRAS. Itl ADHYA YA. 


IQovinda 


by such seeing. If you say that getting heaven is Mukti, then the Sutra 
replies “Na hi,” not so. Getting of higher splieres is not Mukti. The 

Sm?ti is also to the same effect. In the Narfiyana Tantra, we also find the 
following : 

From the ordinary perception of some one form, different celestial regions are reached 
but final release comes from the perception to which he is especially entitled; 
and there is no doubt as to this, that the soul attains Mukti (release) on obtaining the 
perception of Brahman, for which he is eligible. 

The sense is this, the vision is of two sorts—the vision of the Lord 

as enveloped in Mfiyfi, and vision free from snch MSyfi. The first sort 
of vision arises when there is great merit of Punyam. Tlirough such 
vision a man reaches heavenly regions: but tlie second sort of vision, 
which is obtained only through theosophic knowledge or Brahma-VidyS, 
the subtle body called the Lingadoha is destroyed, the man becomes the 
beloved of the Lord, has His vision and sees Him as consisting of intelli¬ 
gence and bliss, free from all Mayfi. It is this vision, so produced, which 

causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by the Lord, get 

Mukti at the very moment of their death, when they are just killed by 

Him. How is this ? Such persons get final ^lukti, because their Lihga- 
deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. Wlien tlie Liiigadoha is once destroyed 
thus, at the very moment of death, his attitude of mind instantly changes 

from hostility to Him to love for Him, and ho at his last moment sees the 

Lord, as the object of greatest endearment and love, and because he sees Him 
so, he gets Mukti. (Tlie Mukti is not obtained, because he is killed by the 
Lord, but because his Lingadeha even is destroyed, and he secs the Lord 
in His true glory, with unclouded vision, full of love). If this were not so, 
it would contradict many texts (declaring that love of God and not hatred 
of him leads to Mukti). 


A dhihara na—XX VI. 


This section is commenced, in order to strengthen the view, that 
Mukti is obtained by the vision of the Lord, through devotion. In the 
Mnndaka and Kafha Upani§ads we find (Mun^. III., 2. 3. Kaflia, II., ?3) : 


'tViis SeU ca-nnov Be gained by 
intellect, nor by much bearing. 
Wm thi» Self reveals His form. 


disaerfationB (devoid of devotion), nor by (mere keen) 
It ia gained only by him whom the Self cbooBCB. To 
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Doubt: Here arises the doubt : Does the beatific vision depend upon 
the choosing of the Lord, or is it the effect of devotion joined with dis- 
passion and knowledge ? 

Purvapaksa : The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set aside in 
the next Sutra : 


sC'TUA III.. 3. 54. 

^ II ? I II » II 

Parens, by the statements immediately following. ^ Clia, and. 
Sabdasya, of the word. Tadvidhyam, being in reference to it, having 

the same import, namely, denoting the altainableness of the Lord through 
Bhakti. Bhuyastvat, due to pre-eminence, g Tu, also. Anu- 

bandhal), the corresponding injunctions : the exclusive mention. 

54, When read with the verse immediately following, the 
words here also denote the same. The exclusive mention of choice is 
because of its pre-eminence.—415. 

(The words expressing that the Lord can be seen only by him whom He chooses, 
when read with the verse) immediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge). The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 

COMMENTARY 

The w’ords of the above texts, though apparently meaning that the Lord 
is to be obtained only by him whom the Lord chooses, yet really 
mean to teach that Ho is obtained through devotion, and this is shown by 
the next vei’se immediately following it, and by other texts also. The 
above verse, therefore, does not mean that the vision of the Lord depends 
upon the arbitrary choice of the Lord. In the immediately following 
verse it is said: 

iipqmcitr gwf) ^ ^ i wur 

ft# I 

This Self is not to be gained by one who is destitute of power, nor by the heedless, 
nor by one who performs penances not countenanced by scriptures. But the wise, who 
strives after Him by those means (by ‘sravaija, manana,’ etc., coupled with Bhakti, while 
praying always for grace) obtains Him and then for him (these become helpful). To Him 
this Supreme Self manifests in the home of Brahman (reveals Himself through V4yu), 

This shows that the methods or Upfiyas of seeing Brahman are 
power, heedlessness, etc., mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another verse: They control me by 



596 VEDlNTA-SitTRAS. Ill ADHYAYA. [Oovinda 

devotion as faithful wives control their husbands.” Similarly, in the GitS, 
(VIII., 22.): 

He, the highest Spirit, O Partha, may be reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Katha Upanisad, II., 23 and 24 : 

siWTr’Tr viwfr si ?! gpi < 

The S.tm£ is not to be obtained by many explanations, nor by the intellect, nor by 
much learning. He whom alone this 5.tma elects, by him is He obtained : for him this 
Atmd reveals His own nature. 

He who has ceased from evil deeds and is controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atmd through the knowledge (of Brahman). 

Note : This shows that ‘sama, dama, samMh4na, etc., are also means of knowing the 
Lord: for His grace would naturally fall on such a person. 

This second verse of the Katha Upanisad, immediately following the 
first, qualifies it, and shows that practices of devotion are not useless. It laj's 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (i) cessation from evil deeds, Hi) control 
of the senses, {Hi) concentration of thought, (//-•) control of mind. Thus the 
verse about choice, which occurs both in the Mundaka and the Kafha 
Upani§ads, must be read with the immediately succeeding vei’sos in each 
of these Upani§ads; and when so read, it will appear, that the choice 
of the Lord is not an arbitrary and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Tlierefore, the 

choice here means selection made by the Lord, owing to the devotion of 

the elected, for thus can the two verses of this Upanisad be harmonised. 

Moreover, the first verse means tliat the r.ord is to be obtained by election 
alone, no one can get Him whom Ho does not elect. And Ho does not 

elect any one who does not love Him, but only those who are His beloved, 
and who love Him in return. Those are the beloved of the Lord, who 
have devotion to the Lord, and not those who have no such devotion. 
Thus ultimately devotion is the cause of Lord’s election. The Lord 
Himseli has said so iu the Git&, Vll., 11 •. 

H w flrw fiiVf » 

ho Me beet; Ism 
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So also in the Kaivalya Upanisad, verso 2, Brahma says to A^valSyana: 
‘Sraddha-bhakti dhySna-yogad avohi,’ “try to know Him by the combined 
practice of meditation, devotion and faith,” 

The texts like these show that the knowledge of Brahman is obtainable 
by Bhakti. If this were not so, and if only those could know Him whom 
Brahman chose to reveal Himself, then the Ijord would be open to the 
charge of partiality and favouritism. 

If this is so, why docs the text say, “the Lord reveals Himself to 
those only whom He chooses so to reveal ?” The answer to this is 
given in the last words of the Sutra, ‘bhuyastvat tvanubandhalj.’ The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 
that lead to Diviue vision, and it is the greatest of such causes, and 
therefore, it is mentioned as tlie e.xclusive cause of the Divine vision. 
Tlie gradation of causes is as follows : first comes keeping the company 
of the righteous and good men, and serving them. By such company 
and service, there dawns tlie knowledge of the essential nature of one’s 
own Self and of the Divine or Supremo Self. Then comes VairSgyam 
or a total disgust for every thing of this world, and of the next; with a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes tlie beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
of tlie Lord. Thus choice comes as tlie last in this chain of causations, 
and hence the Sruti says, “He only sees the Lord, whom the Lord chooses 
to see.” 


Adhikarana XXVIL 

It has been determined before that the devotees, who worship the 

Lord with the attitude of a servant or a friend, from the very beginning 

of their worship, meditate on Him in the highest ether and see Him 

there. But there are some who do not see the Lord in this aspect, but 

whose attitude is one of quietness, and who worship the Lord not in 
the supremo ether, but in the various parts of their body, such as stomach, 
etc. Thus in the Aitareya Upanisad, it is said that the S&rkar&k^as worship 
Brahman in the stomach, that the Irunayas worship Brahman in the heart, 
etc. Here these words, stomach, heart, etc., give rise to doubt. 

Doubt : Is Hari to be worshipped in the stomach, heart, etc., 
or not ? 
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Piirvapaksa : The Purvapak§in says : Braliraan is not material, and 
so should not be worshipped as stomach, heart, etc. He does not manifest 
His glory in these transitory objects, but Ho exists in the non-material 
highest ether, which is itself eternal, and in which the Lord is eternally 
manifested. 

Siddhdnta : This view is set aside in the next yutra. 


scTRA in., 3. 55. 

^ I ? I KV II 

Eke, some. Atmanab, (the worship of and the meditation on) 

the Lord. Sarirc, in the body, or in the heart, or in the Brahmanic 
hole. *ini5T Bhavat, because He is (there). 

55, Some S^khins hold that the Atman (Visiju) should be 
meditated upon as various members of the body, because He exists 
there also.—416. 


COMMENTARY 

I 

Some SSkhas hold the view that the worship of Vi.snu, the Supreme 
Self, should be done in the body, namely, in the stomach, heart and top 
of the head, etc. Why ? Because the Lord exists in these places also. 
They say, that if a thing is to be obtained near at hand, why one should 
search for it in a distant place; if honey is to be found in house-tree, 
why should one go to the hills in search of it ? They mean to say, when 
the Lord is so worshipped in stomach, etc., He being pleased witli His 
devotees, must necessarily give them the highest region or Mukti. In 
the BbSgavata Purfina (X., 87.18) also it is said : 

The Blrkarltksas worship the Lord as stomach, following the paths of the Ksis. 
The Arapayas worship Him as the ether of the heart, as the easiest road of reaching 
Him. But higher than these two, 0 endless One 1 is Thy abode in the head ? Those who 
worship Thee in the head, rising thereto by Susumnfi from the heart, they never fall 
into the jaws of death again: (for head is the Yaikap(ha). 

Thus in the Aitareya Aranyaka, II., 4. 1: 

The Sirkariksas worship the stomach as Brahman, the Arunayaa meditate on the 

\w»sx 
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Adhikarana XXVIII. 

la the text of the Clihandogya Upanisad, III., 14. 1, it has been said “as 
is the faith of a man iu this life, so will be his condition in the next.” 
And in the succeeding vei-ses of the same Khanda, it lias been taught 
that Brahman should bo meditated upon as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forms of 
meditation, tlie Lord as Majestic and the Lord as All-beautiful. The 
Jivas follow one or other of these modes of meditation, according to the 
will of the Lord, and the training obtained by them in the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of those two methods the Tiord is reached, as has been 
shown in the Sutra III., 3. 29. 

Doubt : Now arises the doubt : Does the man reach that particular 
aspect of the Lord, possessing those particular qualities, which he has 
been meditating upon or does he reach the Lord as possessing every quality, 
over and above, that so meditated upon ? In other words, will the 
devotee of the Lord, the Beautiful, see the Lord in Mukti as Beautiful 
alone, or as Majestic also and vice-versa'^ 

Purvapaksa : The object of meditation being one, the devotee, 
when he reaches that object, will see It in tlie fulness of all Its qualities, 
and not only possessing those qualities which he had meditated upon. 
It is something analogous to meditating on the Lord with a fete qualities 
or with a combination of all qualities. 

Siddhdnta ; This view is set aside in the next Siitra. 


^ SUTRA lit., 3. 56. 

II n ? I II 

sqftK*: Vyatirekab, difference. Tad, of the meditation. »il^ Bhava, 
of the qualities. Bhavitvat, because of the existence. *l Na, not. g 

Tu, surely, Upalabdhivat, as in the case of knowledge. 

56. There is not the perception of the Lord having other attributes 
than those with which He was meditated upon in life. It is like the 
realisation of the Lord, according to the nature of one’s conception or 
knowledge.—417. • 


commentary 

The word Tu’ is employed in order to remove the doubt The 
Shtra declares that in release there is not perception of qualities other 



600 


VEDXNTA-StfTRAS. til ADHyXYA. 


[ Oovinda 


than tliose meditated upon, because the devotee having meditated with 
certain qualities as belonging to tlie Lord, the Lord appears to him as 
possessing those qualities only. For in Heaven, one sees the Lord as 
having those qualities only, with whicli he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 
particular kind of knowledge, in obtaining tliat object ho obtains it vvith 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowers of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, hut as they do not wish to see their Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
not so meditated upon. And thus the above Sruti of the Chhandogya 
Upani.sad is justified, for as is the faitli of the man in tliis life, so will bo his 
realisation in the text, otherwise this text would become invalid. 

In the next Sutra, the author .shows by an illustration that people 
have different kinds of faith, and reach the Lord in his diflerent aspects, 
because the Lord .so wills it. The illustration is taken from that of the 
Yajamfina and his officiating Rtviks or priests. 


SUTRA in., 3. 57. 

II ^ I f 1 II 

Ahga, parts, Avahaddhalj, appointed to, connected with, 3 Tu, 

but. ^ Na, not. SakhSsu, in all the HSkhSs or branches, Hi, because. 

Prativedam, according to the Veda. 

57. But they are appointed (or restricted to) particular parts, aud 
not to all branches of a sacrifice, because of the Veda.—418. 

Note : Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so .Ttvas follow one or the other path of devotion, because it has 
been so determined by the Lord. And as the priests when holding a particular office can¬ 
not perform any other function but what is appropriate to them, and cannot perform the 
other parts, because the Vedas are definitely prescribed for each priest, so the Bhaktas do 
not follow the paths other than their own in their devotion to the Lord. 

COMMENTAKY 

The Yajam&na, when performing a sacrifice, chooses several priests 
to perform it. Every one of these priests knows all the parts which 
constitute the full sacrifice. But the YajamSna allots to each priest, the 
particular part which he must perform in sacrifice. Thus he binds them 
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down, as it wore, * by giving tliem particular names, such as : “I select 

you to do the jiart of tlie Adhvaryu priest, I choose you to tako the seat of 
tlio Hotar priest, I ask you to do the duty of tiio Udgdtar priest in this 
sacrifice. And so on.’’ According to tlie particular office assigned by the 

Master to each of these priests, they are restricted to tliat particular office. 

Thus, one elected to tl\e office of the Hotar, though equally dexterous in 
performing tl\o duties of othc'r offices also, is yet confined to the work 
of tlie Hotar alone, and lias no right to do the work of any other priest. 
That being so, he cannot perform all the other acts, taught in the various 
Sakhils, because the parts are regulated according to each Yeda. Thus 

the Hotar performs his part with the verses of the Rg Veda, the Adhvar¬ 
yu with the sentences of the Yajur Veda, the Udgata with Stlma Veda, 

and the Brahma with the Atharva Veda. Here the particular office which 
any priest has to fill, is determined by the will of the Master aloue. No 

priest has a right to say that ho will do all the work, or any other work 

than that to which the Ma.ster appoints him. According to the nature of 
the office filled by the priest, is the nature of the foe also (Daksina) 

received by him. Similarly, it is the will of the Bord which determines 

the particular mode, in which particular .Jivas must worship Him, whether 
they worship Him as Lord the Beautiful, or Lord the Majestic. 

The author gives another illustration showing how Uddliava and the 

rest worshipped the Lord with mixed sentiments of love and fear, worship¬ 
ped Him both as ^lajestic and Beautiful. And though this mixed sentiment 
is not so pleasing to the* author, yet he tries to explain it 


srTR.v III., 3. o8. 

II ^ I X I n 

ilantra-Sdivat, as in the case of Vedic verses and others. 
Va, or. Avirodhah, there is no contradiction. 

58 Or there is no conflict, as in the case of certain Mantras 
-and the rest—419. 


commextary 

The Lord willed that men like Uddhava and the rest should have 
this mixed form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the Mantras of the Vedas. As sometimes one and 
the same Mantra is employed in many ceremonial acts, and as other Man¬ 
tras are employed in ttvo acts, while there are others which are confined 
to one act only, according to the directions given in tlie ritual, so some 
men are employed to worship the .Lord in one way only, others in several 

76 
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ways. The word “Adi,” “and tlie rest,” is employed in the Siitra in order 
to include time and action. Just as one and the samo time is tlie cause 
of producing in one tree, leaves and flowers; in anotlier it is tlie cause 
of the tree shedding all its lejives ; in one person it produces youth, in 
anotlier infancy and so on ; so there is no contradiction, if tiio Lord 
inspires different sentiments, in different people, at one and the samo time. 
Therefore, witli whatever attributes, and witli whatever essential form, tlie 
Lord is meditated upon, with that attribute and form. Ho appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 
does not appear in Mukti, with attributes more than those meditated upon 
by the devotees. 


Adhilcarana XXIX. 

Now we shall discuss the following te.\:ts of the Gopala Titpani : 

‘Eko’pi sail bahudhfi yo’vabhati.’ Though one he who appears as many. 

‘Ekam santam bahudha diisyamanam.’ Being one who is seen as 
many. ‘Atha kasmSd uchyate Brahma.’ Why is he called Brahma 

Like the Vaidurya gem (lapis laxnh) there e.xist many forms in the 

Ijord. Though possessing all these. Ho is .still one, though called by 

many names. Similarly, though the Lord has many qualities and has 

manifold modes of manifestation yet His essential attribute and form is 
one. 

Doubt: Now arises the doubt: Should this manifoldness, taught in 
the Sruti, and depending upon the manifoldnoss of His attribute and of His 
essential forms, be an object of meditation or not V The question arises, 
should a person meditate on the manifoldness (Bahutva) of the Lord or 
not 'f 

Fttrvapaksa: This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that the attribute of 

the Lord as appearing manifold (His Bahutva attribute) should not be 

meditated upon in every Up^sanii, because there is conflict in such meditation, 
as has been explained in Sfltra III., 3. 12. Attributes like bliss, etc., may bo 
well combined in all meditations on the Lord, but the attribute of 

multiety is incongruous with the idea of unity. When meditating on the 

Lord as one, it is impossible to think of Him as many. Unity and 
plurality cannot co-exist in the same substance. The Lord should not, 
therefore, be meditated upon with the attribute of plurality. 

Siddhdnta : This view is set aside in the next Sfltra, 
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sCtka iiL, 3. 59. 

W’ ft ^qft II n n VA II 

qpt: J^hiinina).!, (if the plentiful : the niultiety; muuifoldiiess ; infinity. 
•Kratuvat, as in the case of sacrifice. Jyayastvain, pre-eminence. ?wr 

Tatha, thus. R[ Hi, because. Dar^ayati, the scriiituros show. 

.59. The universality (Bhuma) of the Lord must be 
meditated upon in every Upasana, because of its pre-emi¬ 
nence, like the Kratu sacrifice. The text also shows this. 
-420. 


COMMIINTAKY 

Plurality or inanifoldnoss of conditions, being the highest among all 
the attributes of the Lord, and like the sacrifice, it being always and 
everywhere co-cxistent with God, it must bo thought upon in all medita¬ 
tions upon Him. As the Kratu like the Jyotistoma sacrifice, is a sacrifice 
even in the beginning when the sacrificer undertakes it and is imtiated 
into it, and remains a sacrifice when the sacrificer has finished it by taking 
his final bath, and as this conception of Kratu is the most important 
ingredient in every sacrifice and is present in every one of them. Similarly, 
in all the attributes of the fxird appertaining to His essential nature, 
this quality of Hahutva or much-ncss is inherent and every attribute of 
the Lord has it. It must be meditated upon in every worship of the Ijord. 
In other words, every attribute of the Lord is infinitely gi’eat and manifold, 
thus Bahutva or inanifoldnoss runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Diksfv and ending with the final bath called Avabhytha. 
This is illustrated by the text of the scriptures also. The Sruti shows in 
the well-known Bhiiraa passage of tho ChhSndogya Upani§ad that every 
attribute of the Lord has this quality of Bhuma in it; for Bhurafi or much¬ 
ness is an invariable concomitant of every attribute belonging to the liord. 
See Chhand. Up., VII., 23. 1: 

“That which is Bhumfi that is happiness. There is no happiness in 
the finite, etc.” The text further teaches that Bhumfi must be meditated 
upon everywhere, for without such meditation, the eternity of Karma 
could not be established. 
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Acthikarana XXX. 

Doubt : Now arises the doubt: Is meditation on those many forms 
of one nature or of diflerent nature ? 

Ptirvapahm : The object of meditation being tlie same in its essential 
nature, all meditations must be of one kind. 

Siddlidnta: This view is sot aside in the next Sutra. 

sCtr.\ III., 3. 60. 

II ? I ? Ko II 

N&ua, of different sorts. Sabda-adi, of the terms and others. 

BhedSt, due to tlie variety, 

60, The meditation is separate and diverse for each form 
of the Lord, because of the difference of the words and the 
rest—421. 


('OMME.\TAJ{V 

In these forms the meditation is indeed of various kinds. In other 
words, it is different for every form. Why do wo say so ? Because there 
is a difference of words, etc. Thus the meditation on Nr*^ihilia is ditVoront 
from meditation on Hri Kv?ija, because the words Nrsiihha and Ivrsmi 
are different, because the Mantras of Kv§na and Nrsiiiilia are different 
because these forms are also different and their ritual of worship is also 
different So also we find in the Smvti : 

Kesava is worshipiiod in different modes, with different rituals, in the Krta, Trcta 
Dvdpara and Kali ages. He assumes different colours, according to the Yuga, and has 
different forms and names. 

Therefore, the ritual is not tlie same in meditating on the different forms 
of the Lord. The Piijas are different 


Adhikarana XXXI. 


It has been said above that meditations are of different sorts, according 
to the nature of forms meditated upon, such as whether it is the form 
of Nfsimha, etc. 

Dowfit ; Now arises the doubt whether the worshipper of a particular 
iorm, should combine with his worship the meditation on other terms also, 
OT is such cembiDation optional to him. 


r’*U.T'oapdltsa •. ’r.Woico \a t\o reason why 
should bo optionni. Thoy must bo combined. 

asliYe £Ais view. 





Bhd>iyn\ I IT pAdA, XXXII ADHTKARANA, Sk 61. 005 

sfrin 111 ., 3. 61. 

II ^ I \ 1 n 11 

Vikalpal.i, there is an opinion, i.e., restriction to one paiticular 
form, which once chosen must be stuck to. Avi^ista, not special, 

similar, the same. Phalatvat, because the fruit is. 

61. There is option (to cliooso one form and .stick to it), because 
there is no greater excellence of fruit obtained by meditating on 
all.-422. 


('ommi;nt.\I!Y 

There is option in their meditation and Ihija. Tlierc is no such 

latitude allowed that one should worsliip Nrsiiiilia for some time, Ram- 
chandra for a few days after tliat, and Kisna then. One must make 

his option and stick to tliat particular form of Upasanct and Pnja, which 

has been taught to liim by his (iuru, and which belongs to the order of 

(food Men with whom ho is brought up. For Ouru and the Good 
Company are tlie environments in which the soul is placed by the Lord, 
and he cannot change the particular mode taught to him. Why ? Because 
the fruit of all meditations is the same, namely, all worsliips lead to the 
realisation of Jloksa. If perfection is obtained through one form of Piijti, 
what is tlie necessity of constantly changing the forms of Piija ? Thougli 
in a previous 8iitra it has already been mentioned that one must follow 
one mode of worship, yet the same statement is made here again, in 
order to show that the Ekantin Bhakta is the highest, and thus thei’e is no 
tautology here. 


Adhikarana XXXII. 

It has been mentioned just now, that necessary Piijas, as those of 

Nfsimha and the rest, the fruit of which is Moksa or release, must be 

performed by the man, during the whole period of his life, for such is 

the duty of Ekantins. Those Nitya piijSs must not be changed, but 

should remain uniform throughout one’s whole life. But there arc 

Kdmya puj&s or worships made witJi the object of gaining some parti¬ 
cular fruit, such as fame, victory, fortune, etc., and such modes of UpasanS 

of Brahman are taught in the Bpani^ads like the Buhadaranyaka, etc. In 
the case of such KSmya pfli&s there arises the following doubt. 

Doubt : Should the meditation on Brahman vary with the particular 

desire to be gained, or must one pray to his tutelary Deity (r§ta) alone 
for the acquisition of any particular object ? 
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Ptirvapalcm : The meditation must be of one particular form 
in order to obtain all desires : and tlie form must not change. Because 
as there is no distinction in tlie various Nitya meditations on Brahman, 
all load to Mukti, there being no necessity of changing from one to anotlicr, 
so the worship of one form can confer all desires also. There is no option 
to change. 

Siddhdnta ; Witli regard to Kamya pdjas, there is no sucli strict rule 
and more latitude is allow'ed. 


suTia m., 3. 62. 

ii i i \ i ii 

KiimySl), aiming at objects of desire, g Tu, but. YatluV 

kiimam, according to one’s liking. Samuchcliaycran, may cumu¬ 

late. Na, not. Va, or. Purva, the former. Hetu, reason 
Abhavat, on account of the absence of. 

G2. But in the case of Kamya devotion, one may, 
according to his wish, worship any other deity for the 
fulfilment of that desire, or he may worship 

oven his Ista deity for getting it. Because there is ab.sencc 
here of the reason which existed in the case of the first. 
—428. 


eOMMESTAUV 

In Kamya meditations, where the object to be gained is not the 
realisation of Brahman but the attainment of fruits, like fame, etc., one 
is at liberty to worship any form, or one form, from which he can gain 
his object. That is to say, a Avorshipper of Nfsiiuha may worship other 
forms of the Lord in order to obtain some particular fruit, like fame, etc., 
or may worship the Nrsiihha form itself, even for the purposes of getting 
KAmya fruits. Why ? Because the reason of the last aphorism does 
not hold good here. As the fruits to be obtained are different hero, 
different iorms may be rvorsbipped in order to gain those fruits. So 
long as there exists a desire to get the particular fruit, all those medita¬ 
tions and PujAs must be perfonned which are calculated to give that 
fruit more expeditiously. But if a man has no such desire, ho need not 
perform any other worship, but that of his particular PujS. The sense 
of the whole is this. A person striving after release, a Mumuksu, must 
always stick to the worship and meditation of one partieular form, but 
if he is ever in need of getting some lower object, even then also he must 
ask his God for that object He must never worship any lower deities 
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in order to get any lower object, for Hari can give every object to His 
\vorshipi)er. As says the Snifti : 

The wise, broad-minded aspirant after release, must always worship the Highest 
Iverson alone, with the intense Yoga of IJhakti, whether he desires nothing or desires 
everything. 

Thus has been e.vi>lained the meditation on tlio various forms of tlio 
liord, with various Mantras consisting of ten syllables, etc. All Kamya 
liujils may be performed either optionally or collectively. 

Xole : See Ciopfila Pdrva Tapani for the various Mantras deduced from the IS- 
syllablcd Mantra, Klim Krsnaya Gopijanavallabhitya Svaha. The 10-syllabled Mantra is 
(lOpljanavallabhSya Svfihti. This is the favourite Mantra which Indra recites. The 1(5- 
syllablcd Mantra is Om namali Krsnfiya Devakiputr^ya hnnr phat svfihS, etc. 


Adhikarana XXXIII. 

In the previous part there has been explained meditation on the 
spiritual attributes of the Lord. Now is commenced the topic teaching 
meditation on the various members of the body of the Lord. In tlie 
(iopala Purva Tapani Upanisad towards the end, Brahma says ; 

“I propitiate with highest praise that one (Jovinda whose form is 
existence, intelligence and bliss, whose Mantra consists of five woi’ds, who 
is seated always under the Kalpa tree in Byndabana and is suiTounded by 
forty-nine Maruts.” (Then follow twelve verses of praise) reciting the 
various attributes, mostly bodily, of the Lord. 

Slut I 

ii \ ii 

suft i 

fisiniii »i)'flni«nii 51 *t) 5i<T; II h II 

niff qiti5l5f«R i 

W; ifiJtasUflR ws II ^ II 

II V II 

IHUsgsuraqiJi II k. II 

5fWfir«5WTft$[ II t II 
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jusaqisnsi sftfsjiiR 5T>fr s)»t: ii«»ii 
Ji»T: qiqsra[i?ira ^ i 

'jci^5ftfl3is=ai«r gnrr^mgfiR^ ii ^ ii 
{JI^^TT^T 5«iqi5«^R% I 

«ft'5Sflrr«r iurt ii «ii 

<T^>TRf3: i 

^ifvi5qi%<q5t5T Hig5< q»fr ii ?<> ii 
»ft'5S^!I jfl'ftstJJflillft ! 

»Ffr irigs^ stn^gd ii ?m 
%?iq liMCtii 

qwRf^ nt ygg-sc *Tmq ii ii 

1. All hail to Him whose form is the universe, and who is the cause of the sustenance 
and dissolution of the universe : who is the Lord of the univeasc aud who is the universe, 
hail, hail to Govinda ! 

2. All hail to Him whose form is Intelligence, and consists of the highest Bliss ! Hail 
to Krsiia, the Ix)rd of the (iopis, hail, hail to Govinda ! 

3. All hail to Him whose eyes are like lotus, who has a garland of lotus ; hail to 
Him from whose navel grows the world-lotus, hail to the Ijord of the Lotus-born (Kan)aH)! 

4. All hail to Him who is adorned with the diddem of peacock feathers, to Rama of 
the unobstructed Intelligence ; hail to the Heart’s delight of Rama (Srf), hail, hail to 
Govinda ! 

5. All hail to the Destroyer of the brood of Kaiiisa, to the Blayer of Kesin and 
ChSnftra; hail to the Adored one of the Hull-bannered Siva : hail to the Charioteer of 

Piirtha (Arjuna.) 

6. All hail to the Player on the flute, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sporter on the banks of the KalindT Yamuna, hail to the Wearer of the 
dancing ear-rings ! 

7. All hail to the Beloved of the cow-maids (of Brnd^bana), the master-Dancer : 
hail to the Protector of His devotees, hail, hail to Lord Kr.sna ! 

8. All hail to the Destroyer of sin, to the Uplifter of the Govardhana, to the Ender 
of the life of Piltana, to the Killer of Trnuvarta ! 

All hail to the Partless, to the Delusion-less, to the Pure, the Enemy of the impure; 
to the Secondlcss, to the Great, hail, hail to Lord Krsna ! 

10. Be gracious, O Supreme Bliss I be gracious, 0 Supreme Ix)rd Save me, O Master 
me, bitten by the serpent of Desire and Disease. 

11. 0 Sri Krsna! O Beloved of Rukmint! 0 Stealer of the hearts of the cow-maids ! 
O World Teacher! save me from being drowned in the ocean of Saiiisdra (world). 

12. O Kesava ! O Remover of pain ! O .Vtfrayana ! O .Tandrdana ! O Govinda ! 0 
Supreme Bliss ! O Mfidhava! save me. 

In the above versos, the various members of the body of the Lord 
are described as having certain attributes ; such as His eyes are like lotus 
with a compassionate gaze in them, the mouth is smiting aud sounding 
ft hutC; 'Eis head is adorned •with a crown oi peacoch leathers, Eis 
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movements are slow and digniticd, His intelligence is uninterrnplod, and 
He is an expert in singing and dancing. 

Bould : Here arises the doubt: Arc those attributes of smiling face, 
compassionate gaze, etc., to be separately meditated upon or not ? 

Ptirvapak.m : They should not be meditated upon separately 
because there is no higluM’ reward in such meditation, and l)ec,\use the 
highest end of mm (namely, Mulcti) is oljtaiued by meditating on the 
universal attributes of the Lord, such as His oinniscienco, omnipotence 
and the rest; and si) tlie charms of His personal appearanci', costume, 
gestures, movements, etc, need not b(^ meditated upon. 

Siddhdnta ; This view is set aside in the next Sutra. 

sfrnv tii., .3. ()3. 

^#3 11 ^ I ^ I II 

Aug('su, in the limits of the Li>rd. Vatha^raya, according to 

the fitness of the place, or the limi). Bhavah, tlie assuming of tiie mood, 

the meditation on the aspects. 

08. Meditation appropriate to each member of tlio body should 
also be performed.—424. 


(•< iMMKNT.MfV 

In the various members, such as the mouth, tlie eyes, etc., tlie 
uualities and gestures appropriab' to thmn, must be thouglit of or meditated 
upon. 'Phe particular member, descrilied as having a particular quality, 
must always bo nioditated upon with that quality. In forming the mental 
imago of the Lonl, the face must be tliought of as smiling and speaking 
sweet words; the eyi's as liaving a compassionate and benevolent gaze, 
and so on. 

SOTRA 111., 3. 64. 

II ^ I ^ II 

Sistaih, by those who are tanglit. Cha, and. 

04. And because Brahma taught sucli meditation to His 

disciples in the Gopfvla Tdpaiu IJpanisad.—42i). 

eOAlMKNTART 

At the end of His verses of praise in the Hopaia Purva Tapanf, 
Bralimfi .saj'.s, “tyith the.se vei-so.s I praise and woiship tlie Lord” : 
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I propitiate even now Krsna, with these verses. You also follow my advice, and 
as I always recite the five-w'Orded Mantra, so you also recitin'; that five-worded Mantra 
and meditating on Sri Krsna, will verily cross over this ocean of worldly existence, the 
cycle of births and deaths. 

Thus said Brahma to the sages. 

TIm.s Braliniii Hiin.solf toaclios tlio sagos to moditato on the atti'ihatos 
of tlic various inoinbers of the Lord’s body. Thoroforo, tlio p('rsonal 
cliariiis of tlio Jjord imist also bo iiioditatcd upon. 

Olycction : In tiio C'hliandogya Upani.sad, I., ti. 7., only the comp.assionato 
ga'.e of the Lord is doscribod, no otiior niombors aro specified therein : 

<TF(TV:q f ^ 

I) vs II 

His two eyes are like fresh lotus. His (mystic) name is ITt for ho has visoii 
(Udita) above all sins. He also, who knows this, rises verily above all sins. 

This description of tlio Clihaiulogya Upanisad is defective, because it 
mentions only the eyes of tlio Lord, and is silent upon other parts. The 
objection so raised is answered in the ne.vt Siitra. 

sri'Ri lit., 3. 1)0. 

^ II 

Hainaliarat, on account of expressing collectively ; all-comprehen¬ 
sive. 

05. (There is no discrepancy in the statement of the 
Chhniidoeya Upanisad) because the description there (is collective 
and) all-coinprchcnsive, (meant to include other members also). 
-420. 

CO.MIIKXT Ml Y 

The word Na, “not" is to be drawn into this Siitra from Ill., 3. (>7.. 
namely, from tlic tliird Sutra from tliis. It is to bo road not only in this 
Siitra, Imt in the next also. Since tlio description of other members of 
the body of the Lord must be supposed to have been described in a sin,glo 
description of the eyes in the Cliliandogya Upanisad, there is no defectiveness 
in tliat Upanisad. 'I’he compassionate gaze mentioned in tliis Chhandogya 
Upanisad is illustrative of all the other attributes, such as sweet speaking, 
etc. A kindly look is an all-comprclicnsivc fittribute, including the rest. 

In the next Siitra. the Purvapaksin raises an objection to the effect, 
why should a particular ineinbor be thought of with a particular attribute, 
and why not every member bo imagined as liaving every attribute ‘t* 
The next Sutra, tiieretore, is a Purvapabsa Sutra, aud wvW be refuted 
later on. 
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siTiu III., 3. ()(). 

II \ I ^ II 

3>5 (luiia, of tlio ((uulitics. Hitdliarunya, about tlic coniinon-ncss. 

Sriitcl. 1 , from the statomeut of tlio V^cda.'i. Olia, and. It incliidc.s the 
combination of all (lunus. 

()(). (Every mcinbcr of the Lord’s body must be meditated upon 
as possessing the attribute of the other member), because of the text 
wliicli says that there is a commoii-ness of attributes, (with regal’d 
to the members of the Lord’s body).—427. 

fO.MMKNTAUY 

'I'he tox.ts like “everywlicre Tiut hath hands and feet, etc."—(Lita, 
lu show tliat every member of the body of the Lord can discharge 
llie function of every other member. 8o every member may bo meditated 
u))on with tlie attribute of any other member. (8uch as His eyes may be 
meditated upon as grasping the whole world, and His hands as seeing the 
wliolo universe). The Smrti to.vts, like tlie following, also declare that 
every member of the body of tlie Lord lias the power of discharging .all 
the functions of all the senses: 

Whose every member of the body possesses the function of all the senses, such as 
seeing, drinking, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any particular member of 
the Lord’s body should be meditated upon with any particular attribute. 
T'ho word “Cha” indicates that all (riinas may also be so included. 

SukUmnta : The objection raised in this yOitra is answered in the 
next. 


sCtra III., 3. 67. 

^ II ^ I ^ I II 

^ Na, not qf VS, rather, surely, only, Tat their. Saliabhava, 

being together, A^rutelj, there being no declaration of this Sruti. 

67. It is not so. (A particular member should be meditated 
upon with its own peculiar attribute), because tlrere is uo text dcclariug 

that it ma/be meditated upon with [the attributes helonging to the 
other members).—428. 
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rOJIJIKNT.\KV 

The force of Va in the Sutra is to indicate exclusion. The univer¬ 
sality of attributes must not he meditated upon in any particular member. 
Why? Because there is not any text describing attributes other than 
those appropriate to tlioso ))articular members. Therefore, qualities 
belonging to other members not being described with regard to any 
particular member, must not be meditated upon when meditating on that 
particular member. The text like “every part of His body is a hand, 
every i)art a foot and eye and car, etc.’' only declare the omnipotence of 
llie Lord, and that all the powers of the Lord exist in every portion of 
His body. It is not meant to teach incongruous vicdUation. 

Sl'TliA lit., 3 . ()N. 

II X I ^ I II 

Daiiianat, because it is so seen in the world. ^ Cha, and. 

()H. And because it is so seen (and it is more natural meditating; 
in this way).—429. 


eo.MME.S'lAKY 

It is more natural to think that the eyes see, ears hear, liands grasp, 
and so on. (It is not natural to conceive that the eyes are hearing, the 
ears arc seeing and tlie feet are talking. Though in tlie case of the Lord 
all these things are possible, yet there need not be any unnatural 
meditation, even in the case of the f.ord). 



TiriRI) aiuiyAya. 

Foi UTII P\I)A 

AdkHcarana /. 

5?3T M 

In the temple of faith, carpeted with j'oed conduct and nood thoufrhtu, adorncil with 
Ihe throne of knowledge, produced by Vairitfiyii, surrounded by the rampart of rchfrion, 
behold there shines this Divine (ioddess called V'idyit. the best beloved of Visnu and the 
Kiver of all desires. 

In the piovious lYida, Vidyd and licr concomitants appertaining to 
llrahman and denoted by the words like meditation and worship, have 
been described. In the prestmt cliaptor it will be shown, that Vidyil is 
independent of Karman; and that the latter is subordinate to her, and 
that the followers of Vidya are of three kinds and so on. According to 
the dillerenco ot determination (Kratu), the seekers of Yidyil are of three 
sorts. Tlie lirst kind is ealled Saiiistdia, namely, those who discharge with 
faith, the duties of their stage of life (A^rania) and class (Varna), Avith the 
desire of seeing tire varieties of different worlds (sucli as those belonging to 
rndr.a and other higher ffevasl The second class is called Parinisthitas. 
'I’hey also perform, with e(iual devotion and faitli, the duties of their 
Vai'na and A^rama ; not witli the object of going to the different wmrlds 
in order to sec the rvonderlul working of the Lord therein, but merely for 
the sake of the society in wdiieh they live, and to uphold its traditions, and 
to maintain its. continuity. Both these classes of devotees belong to tlie 
order of householders. The third class are called JSIirapek^as or Sannyasis. 
Tlreir minds have been purified by truth, austerity, prayers, etc, 
performed in tlieir past life ; and hence in the present life, they do not 
belong to any order (AArama). Such are' those who are totally indifferent 
to worldly life. Thus devotees of Vidyff are classified into these three 
divisions. 

The author first establishes the independence of Vidyd from Karman 
or formal religion. 

Visaya > Wo find in the Upani.sads te.vts like the following : 

( Chh. Up., VII, 1. 3 ). 

( Taitt. Up, II., 1.1). 

Tie knower of Atman crosses over all griefs. 

The knower of Brshwan obtains the highest. 
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So also in tlio Katha ITpanisad, II., 16 : 

5rr?^i *ft jrR^ifRr a<i.i 

Knowing this Akaara verily one obtains whatever he desires. 

Doubt : Hern arises the doubt : Is Vidya the cause of release alone V 
Or of heavenly worlds also V 

T%rr(ipaksa : Tlie wise, free from all desires, do not wisli for heaven- 
worlds, and consequently Vidya is tlio cause of release alone. 

Siddhiiiiln : In the next Sutra it will be shown that throuKl' Vidya 
one can f^et Svarjja also, if he so desires. 

SUTHA III., 4. 1. 

^ II ?! ^ I m 

pT-wiit; J’urusa-artliah, the object of man’s attainment, a man’s benefit, 
>.(•„ knowledge of Ood. Atah, from tliis, from tiiis Vidya. Sabdat, 

because the Hcripturcs state so. Tti, so. B,adarayanah, Badara- 

yana holds. 

1. Badarayaya lioJds tlio view that from this Vidya, a 
man obtains all the objects of his desire, because there are 
Avords to that effect in the Scriptures.—4.‘>0. 

COJIMEXTAUY 

All the objects of man’s desire, namely, Dliarma (religious merit), 
Artha (worldly pros])erity), Kama (enjoyment), jiloksa (release), are obtained 
fiom this Vidyd alone. This is the view of Bfidarayana. Why ? Sabd&t. 
Because of the word. Because of the texts like those quoted above, whicli 
show tliat througli Vidya (‘Yo yad ichchliati tasyu tat’) whatever one desires 
that ho gets. The Lord TIari, being pleased with the devotion (VidyA) of 
Ilis Bhaktas, gives even his ownself to his devotees. Like Kardaraa or 
others, though having desire for other fruits, the Lord gives them tliat 
fruit, on account of Vidya alone, which serves the same purpose as if it 
was a formal religious Karma. 

Here Jaimini comes forward with his following objections. 

Adhiharana II. 

SUTRA III., 4. 2. 

II n » I H II 

Be§atvat, because of the remaining of the Karma, i.e., the 
performance of the duties. Purusa, about a man, ArthavAdab, an 

arthavAda. YathA, as. Anyegu, in the case of others. Iti, so. 

Jaiminib, Jaimini holds. 
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2, On account of Vidya staiulin.G: in tlio siipplcnicntary 
relation to Karina, the statements as to tlie fruits of V^dya are 
Slorificatory only, regarding the person performing Karma. They 
are like other glorificatoiy passages. This is tlu' ojiinion of 
.1 aim ini.—4IU. 


CiniMKNTMfY 

The Jiva liimsolf outers on the iicrforiirmce t)f Karin,is in tlie siiape 
of worshipping the Lord, as tauglit liy the Lord, after lie lias understood 
tlie essential uatiii'e of Visnu, the ohject of worship; and of,His individual 
self, tlie worsliipper. Through tliese works he becomes purified of all sins, 
and obtains the fruits in the shape of Svarga or Moksa, the enjoyment of 
lieavenly pleasures or tlie attainment of release, through tlu' unseen 
principle called Adrst.a. Vidya being, therefore, subordinate to Karma, 
standing to it in the relation of a complement, the fruits mentioned 
regarding the ri'sults ol Vidya in tlie Scriptures are to be considi>n;d as 
meio descriptive passages, glorifying Karma and showing its relation to 
I’urusa. Such texts, therefore, which teach siiccial risults of Vidya, are 
iiK'ro Arthavildas, like other Arthavadas relating to the substance (Dravya), 
or to the purification of the substance (Samskara) or to subordinate acts 
themselves (Karma). These Arthavadas or gloriticatory passages are not to 
be taken in their literal sense, .laimini in his Sutras thus propounds this 
doctrine ; 

“Dravya-saiiiskara-karmasu pararthatvtit phalai^rutir arthaviidal.i 
syat.” IV., ,3. 1. 

Because materials, the operations performed upon them, and subordinate acts subserve 
other acts, the description of a fruit in connection with any of them is a mere Arthavdda 
or glorification. 

N'ole : In performing a sacrifice materials are used, their purpose being described. 
The sacrificial materials are operated upon, and the purpose or the fruit of this is 
described. Subordinate acta arc performed in the course of a sacrifice—a main act; and 
their fruit is also described. The descriptions of such fruits are mere re-statements; 
iiecause the materials, the way in which they are operated upon, and subordinate acts 
subserve the main act. 

Thus, the following arc Arthavddas relating to sacrificial materials. ‘‘Ho whose sacri¬ 
ficial ladle is made of the wood of Acacia catechu takes for his oflbrings the juice of metres. 
His offerings are juicy. He, whose sacrificial ladle (.Tuhu) is made of the wood of Bulca 
Frondosa, never hears bad tidings. He. whose sacrificial ladle (Upabhrt) is made of the 
wood of Ficus Rcliffiosa, secures fruit by means of knowledge. Ho, whose sacrificial vessel 
for clarified butter is made of the wood of Vaikafylt-ata—his offerings are stable then he 
obtains children. These are the forms of a sacrificial ladle (Srucha). He, who has a ladle 
of this form, obtains cattle of this kind, and his children are not born ugly.— Taittiriya 
iSai'uhita, 111., 5. 6. 7. 3. 

Tho following extvacls show the glorifications of Saihskara. 
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“He covoi's the eye of liis eiiemios by tivans of tliat coUyriuin wliich 
ho puts in liis eyes” (Thid., VI., 1. 1. 5). “He cleans his teotli. Ho gets his 
“board and head shaved. He gets his nails pared. The hair on the liead 

“and the board, being dead skin, are unfit for sacrifice. Then removing 

“tliis dead skin unfit for sacrifice and being (|ualifind to perform it, lie 
“begins it. He batlios” (TOid., VI., 1, 1. 2). Tlie following extract shows 

glorification of Karma:—“Wlien ho makes the offerings called Prayaja 

and Anuyfija, he makes a coat of mail for sacrifice. H(‘ makes tins coat 
for the sacrificer to overcome his enemies.”— [Ibid., II., ti. 1. 5\ 

Thus a person performing tlirougliout his whole life tlio duties of a 
householder, such as sacrifices and the rest, and who is endowed with tlio 
moral virtues of the control of conduct or thouglit, etc., is mentioned in 
the scriptures as attaining Brahman, in the texts like tlie following ; 

^ ^ ^ ^ ii ? ii 

Olio should learn the Veda in the family of hi.s teachers and making presents to his 
(iiiru, according to law, and doing his works fully, one should return home and enter into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Supreme Self, he should not injure any living 
creature except in sacrifices. Tie verily thus passing his life attains on death the woild 
of Brahman and never returns therefrom, never returns therefrom - (Chhand. Up., 
VIII., lu. 1). 

So also ill the Visini Bunina, Ill, S. 0 , wo find; (See HI, 4. 3.o 
below): 

17«tr II 

V'isnii, the highest Verson, should be worshipped by a man who is devoted to the 
duties of his castes and stage of life. There is no other way which can cause his 
satisfaction. 

Those pas.sagos show that Karma or Piijsv of the Lord is a lifelong 
duty, and should never bo renounced. Karma being thus the main duty 
of hum,unity, all passages describing the fruits of VidyS must bo under¬ 
stood as glorificatory only in the sense th.at Vidya only tits a man to 
perform these works better and hence it is subordinate to Karma. There 
are other passages like those quoted above sliowing the pre-eminence of 
Karma. No doubt, there .are texts teaching the renunci.ation of Karma, 
but they must be explained as applying to the blind and the cripple and sucli 
like persons, who are not entitled by law to perform PujSs .and sacrifices. 
For such persons renunciation is the best means of reaching heaven. 
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I lie next Siitra gives another reason for holding tliat tho knowledge of 
the Self is a subordinate member of Karma or Puja, 


SUTRA III., 4. 3. 

II \ I « I ^ II 

AchSra-dar^anrit, such conduct being seen. 

3. Because the practice of the best of the wise men shows 
that Vidyil is subordinate to Karma.—432. 

COMMKXTARY 

The following texts show that great men like Janaka and tlie rest, 
used to perform sacrifices, though they liad acquired Alma Vidya. For 
example, Janaka is described in Brhadftranyaka Upanisad, III., 1. 1, as 
performing a sacrifice : 

* II f arswrr ^ 

?r f 

qKT ^*ft<r?5T ^>13: •' 

Janaka Vaideha (the king of the Videhas) sacrificed with a sacrifice at which many 
presents were offered to the priests of (the AAvamedha). Brdhinanas of the Kurus and 
tho Panchdtfas had come thither, and .Tanaka Vaideha wished to know, which of those 
Br4hmanas was the best read. So he enclosed a thousand cows and ten Padas (of gold) 
were fastened to each pair of horns. 

Similarly, in the Chhandogya Upanisad, wo find A^vapati, tlio king of the 
Kekayas, performing sacrifices, though he was a master of Brahma VidyS 
and tauglit Brahraanas wlio had gone to him to learn the Brahma VTdyS. 
(Chhand. Up., V., 11.5). 

^wfl 5 f siIfT: H ^ ^ 

^ usml si?3rfcnfJmff%§(i5t feft 2iw^^'Ti?iTr 

cTTfSiTii^wfl ff »Pr^5ef ?frr II if II 

When they arrived, the King caused proper honours to be paid to each of them 
separately. In the morning, after leaving his bed, he said to them: (What makes you 
come here ? Are you troubled by bad men ? But there are no such people in this 
land). In my Kingdom there is no thief, no miser, no drunkard, no irreligious, no 
illiterate person, no adulterer, much less an adulteress. (But if you have come to get 
wealth, then stay, for) I am going to perform a sacrifice, Sirs ; and I shall give you. Sirs, 
as much wealth as I give to each Rtvij priest. So stay here please. 

This shows that the best among the learned and wise men of old 
used to perform Karma, inspite of their possessing the knowledge of tho 
Self. Had mere knowledge been sufficient for acquiring the final end 
of man, namely, Release, they would not have exerted themselves uselessly 
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in the performance of Karma. They would liave acted on the maxim, 
“wlien 1 oney is to be found in the tree of one’s own court-yard, why 
should one go in searcii of it to difficult places like mountains ?” 

SC’TRA tii., 4. 4. 

II ^ I » I « II 

VO 

ci?I. Tat, about that. iSrutcli, there being a direct scriptural state¬ 
ment. 

4. Because of tiic scriptural statement that Vidysl is a 
subordinate member of Karma.—433. 

COMMKNTARY 

In the ChhSndogya IJpanisad, there is a direct statement to the effect tliat 
VidyS is subordinate to Karma (I., 1. 8) : 

Jt ^Rr g f^?it Ef.dfh «r5?fl'ifjrTa;r 

By the command of that Full and Supremely High Lord called Ora, perform ye 
both His worship, whether ye understand Him thus or yc do not. 

But the knowledge and ignorance arc different (and opposed to each other). The 
man who worships the Lord, with knowledge, faith and propriety (to the utmost of 
his capacity) verily, his worship alone is conducive to endless reward, (not so the worship 

of the ignorant, whose reward is limited). This is the full explanation of this Ever¬ 

present Imperishable Om. 

In the above the word Vidyayit (witli Vidy^) show.s that Vidya is only 
a subordinate member of Karma, because it is used in tlio instrumental 

case, and an instrumental case always denotes something secondary, just 
as the words HraddhayS and UpanisjadS. 

sCtra hi., 4 . 5 . 

II ? / « I K II 

Sara-anu-rirambhanat, on account of their taking hold 
togetlier or being together. 

5. Because the Upanisad also declares that both VidyS, 

and Karma take hold of the man after death, and carry him 

to heavenly regions ; therefore, Vidya is not independent of 
Karma.—434. 

COMMKNTAUY 

In the BrhadSrauyaka Upanisad, IV., 4. 2, we find that when a man dies, 
his Vidya and his Karma take hold of him and carry him forward : 

uuwrrrlt^r <i4w ^ ii 
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And when he thus departs, life (the chief Prfiiia) departs after him, and when life 
thus deimrts, all the other vital spirits (Prdijas) depart after it. He is conscious, and 
being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things 

This sliows that Vidya and Karma both co-operate in producing tlio 
results, and, therefore, Vidya is subordinate to Karma. 

sfrii.v HI., 4. 6. 

II ^ I 8 I ^ II 

Tad-vatab, of such a one. Vidlianat, there being an injunc¬ 

tion. 

6. Because there is the coniinand that a person having Vidya 
must bo appointed to perform Karma, therefore, Vidya is subordinate 
to Karma.—435. 


COMMKNT.VRY 

In the Taittiriya Saliihita wo find : 

si§ii ii'W i 

He chooses as llis firahmd priest, to perform the full moon and new moon ceremonies, 
one who knows lirahinan. 

Tliis shows tliat performance of the sacrifices requires Brahma 
JnSna. Otherwise the Sruti would not have insisted upon the condition 
tliat the Brahma priest must bo a Brahmajha. Therefore, tlie knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 
man to become a priest. 

SUTRA HI., 4. 7. 

II ^ I 8 I's II 

Niyamat, there being a rule. Cha, and. 

7. Because there is the restrictive rule, that Karma should be 
performed throughout oue’s whole life, therefore, Vidya is subordinate 
to Karma.—436. 


COMMKNTARY 

In the KSv^sya TJpani§ad, verse 2, we find : 

gur: i 

W ^ ^ 5ft II 51 II 

Performing works even here, let a man live his allotted hundred years ; thus is it 
right for thee, not otherwise than this ; Karma will not bind that man. 
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This rule lays down an injunction of life-long performance of 
Karma with regard even to that man, who has obtained the knowledge 
of Atman. 

Some hold that conflicting texts,—(some insisting upon the perfor¬ 
mance of Karmas, others enjoining their abandonment)—can bo reconciled 
by the view tliat the performance of Karma is optional for one who 
has got knowledge of the Self. But tliis view also is set aside by the 
above Sruti. The texts, therefore, whicli teach the abandonment of 
Karma, have for their scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perform 
Karma. In fact, abandonment of Karma is strongly denounced in the 
scriptures. Thus in the Taittiriya BrShmana avo have : 

“He who stops sacrifices to the gods by not maintaining the sacred fires, verily 
becomes a killer of his children. Therefore, Karma must always bo performed even by 
the wise.” 

Thus VidyS being complementary to Karma, is not independent 
in its action in producing the fruit. In other words, Vidya alone cannot 
produce Release. 

In the preceding six Sutras, Jaimini has advanced Ids reason for 
maintaining that Vidyti is subordinate to Karma. All tlieso Siitras form 
the Burvapaksa. The author now advances Ids reasons for differing 
from Jaimini. 


Adhikarna III. 

sriuA III., 4. 8. 

il ? i » l i 

Adhika, more, different. Upade^at, owing to the teach¬ 
ing about. g Tu, but BSdarfiyanasya, of Badarayana. 

Evam, thus, a? Tad, about that. DarSanfit, because of the Sastric 

text. 

8. Vidya is greater than Karma, for such is the teach¬ 
ing of Bildar5yaija, and because such is to he seen in the 
scriptures.—437. 

COMMENTARY 

The word “Tu” (but) sete aside the Burvapaksa. It must be under¬ 
stood that Vidya is greater than Karma, because all Karmas are performed 
in order to acquire Vidyd; and VidyS is the principal, and Karma is sub¬ 
ordinate to it Why ? Because such is the teaching of BddarSyapa. 
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Nor is his teaching witliout authority, because wo see scriptural texts 
as authority for the same. For example, in Brliadaranyaka Upanisad, 
IV., 4. 22, we read : 

a^lf^ a5i5ir?^ gas ii 

Br4hmarias seek to know him by the study of the Veda, by sacrifice, by gifts, by 
penance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes. 

The above texts sliow that Vidya is the result of Karma; and they 
enjoin Karma not for its own sake, but because Karmas lead to Vidya. 
When once the Vidyd arises by the strenuous performance of Karmas, 
then these Karmas tliemselves are abandoned, because no longer necessary, 
after the Vidya has been obtained ; and because it is a well-known fact 
that the end is greater than the means. Wlien once the end is accomplislied, 
the means become no longer necessary. 

It has been said that excellent men possessing Brahma-Vidya liave been 
seen performing Karmas, men like King Janaka and Ai^vapati, and tliat, 
tlierofore, Vidya is complementary to Karma. This argument is next 
being refuted in the following Sutra. 


sCl’KA III., 4. 9. 

3 II ^ I 2 I ^ II 

gvqq; 'I'lilyam, the same, similar, equal, g Tu, but, or entirely, 
Dai'^anam, tlie Sastric texts. 

9. But there is equal authority against the view that 
Vidya is subordinate to Karma in the lives of other eminent 
men.—438. 


COMMFLNTAKY 

The word “Tu” is used in order to remove the idea tliat Vidya is 
subordinate to Karma. There is equal authority in the scriptures for the 
proposition that Vidya is not subordinate to Karma. Tims there arc 
scriptcral passages, such as “Knowing this the R^is descended from 

Kavasa said : “For what purpose should wo study the Vedas, for what 

purpose should we sacrifice ?” Knowing this indeed the Ancient ones 

did not offer the Agnihotra,” and “when Brfihmanas know that Self and 
have risen above the desire for sons, wealth, and worlds, they wander about 
as mendicants.” (Bp. Up., III,. 5). 

Thus the sages called KSva^eySs did not care for Karmas, nor did 
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YIjnavalkya, who abandoning all Karmas, went to the forest. Thus we find 
examples of eminent men devoted to Vidyfi, renouncing all ceremonial 
Karmas. Therefore, scriptural texts are not all one-sided in favour of 
Karmas, but there are texts to the contrary also. The examples of persons 
like Janaka and others show, that those men followed Karma, either for 
the sake of purifying their self or as an example to mankind, and that 
the social order may bo preserved. 

The author next answers the objection raised in the Sutra 4. 


sf'TRA nr, 4. 10. 

II ? I » I N 

Asarvatriki, (the Vedic text) is not applicable to all (the Vidyfe). 

10. The scriptural declaration, Clihaiidogya Upanisad, I., 1. 8, 
is not of universal application, as supposed by the opponent. 
- 489. 

COiM.MKNTAE\' 

The above texts of the Chhandogya Upanisad, (T., 1.8), isnon-comprohensive. 
Tt does not refer to all knowledge, but to the VidyS connected with the 
subject-matter of the text. The subject-matter there is the Udgithn- 
vidyii and the text says that if this Udgrtha-vidya is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such Vidya. Therefore, Vidyrl is not an auxiliary to work in every 
instance. 

The author next answers tiro obejetion raised in III., 4. 5. 


sCtra in, 4. 11. 

II f I » I H II 

ftwTh: Vibhagah, there is a division (of the fruits of VidyS and Karma). 

Satavat, just as in the case of a hundred (coins). 

11. The distribution of Vidya and Karma is to be made in the 
above passage of the Brhadarapyaka Upanisad (IV., 4. 2), like the 
distribution of a hundred coins.—-440. 

commentary 

The fruits of Vidya and of Karma are different and the above passage of 
the Bfhadfiranyaka Upanisad, must be taken in a distributive sense. VidyS 
produces one fruit, while Karma produces another fruit This is like the 
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distribution of a hundred coins. A man by selling a cow and a goat obtains 
hundred coins. It does not mean that both sold for equal amounts of 50 
coins each, but we must distribute the hundred coins according to the 
natural value of these animals; namely, that the cow fetched 90 coins, 
and the goat 10 coins. Therefore, when the Scripture says tliat both 
Vidyfi and Karma take hold of the man; it means that both produce their 
results according to their innate qualities: but the fruits of both are 
not equal. 

The author next answers the objection raised in Sutra Til., 4. 6. 


suTiu III., 4. 12. 

II ? 1 8 I n II 

Adhyayana-matra-vatal.i, of him wlio lias merely studied 

the Vedas. 

12. The word Brahmistha, “devoted to Brahman,” as used in the 
passage (luoted by the Pilrvapaksin, does not mean one who has realised 
Brahman, but one who has merely read the Brahman (the Veda).—441. 

CO.MMKNTAUY 

Wlien the Taittirlya Srati says that a Brahmistha is to be chosen as 
a priest to fill the office of Brahma, it does not moan tliat the one who 
knows Brahman must be clioson for that office, but it means that one who 
has read the Vedas and studied them well, must be selected tor the office 
of Brahma. In other words, it says that Bralirna’s office must be held by 
a learned Brahmana and not merely by one who is dexterous in doing the 
ritual or chanting tlie hymns. That text, therefore, is not in favour of the 
proposition that Vidya is subordinate to Karma. In fact, tlio word 

“Brahmistlia” in the above passage, is to bo translated as “one who is 
well-versed in Brahman,” whore the word Brahman means the “Vedas,” 
and not the highest Self. Because a person who lias realised Brahman, 
the Supreme Self, is described repeatedly in the scriptures as being 
above all Karinas (Kaiskarraya). Therefore, one who has mastered the 
Vedas; namely, knows the words of the Vedas exactly as they are and 

who constantly recites them without any selfish object, not wishing to 

gain money or wealth by such learning, is caUed a Brahrais{lia. The 
force of the affix “I§tha” in Brahmistha, has this significance here. 

Others explain the above passage as merely glorifying Karma. Karinas 
are so important they say that for its duo performance one must be a 
knower of Brahma. According to this explanation, it is merely a glori- 
ficatory passage, and must not be taken in its literal sense. 
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It has been said above tliat a person who has merely read the Vedas 
is entitled to perform Karinas, and not one who has got tiie knowledge 
of the Supreme. A man who has no knowledge of the Vedas cannot 

possibly perform Karmas; and studying the Vedas does not mean to 

commit them to memory by rote, but to understand its purport also. 
The Upanisads are part of tlie Vedas ; a man who has read the Vedas, 
must be supposed to have read tlie Upanisads also. And by reading wo 
mean tiie intelligent understanding of the text. The man who has read 
the IJpani.sads in iiis way, must necessarily have realised tlio Atman, for 
the study of tlie Upanisads produces the knowledge of the Self. Thus 
Vidya becomes subordinate to Karma. 

This objection may be answered thus. Merely mastering the mean¬ 

ing of the words, merely becoming a Habda-jrulnin, does not make a person 
a knower of Brahman. A man may know the meaning of all the 
Upanisad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. He alone is called a Brahmavit who has experienced the 
Brahman, felt the Eternal. The mere utterance of the words, “the 
honey is sweet,” “the honey is sweet," will not give a man a taste of 
the sweetness of honey, but a man must actually taste it in order to 
know how sweet is honey. If the mere recitation of the words “the 
honey is sweet” were enough, then no man would taste honey, and every 
one would get the exhilaration of spirits by merely such utterance. But 
we do not see any such results. Therefore, the mere intellectual know¬ 

ledge produced by the words of the Upani.sads, is not Brahma-knowledge, 
and such a person is not a Brahmvit. Therefore, when Karada goes to 
Hanatkumitra and asks him to bo taught Brahma-VidyS, ho is asked to 
recite all that he already knows, in these words. “Tell mo first what 
thou knowest already, then come to Me and I shall tell thee wh.nt is 
beyond that. Then Narada answers, “I know. Sir, the Kgveda, the 
Yajnrvcda, the Sfiraaveda, and the .\tharvaveda, the fourth, the Itihfea- 
purfina, which is a fifth book among the Vedas; the science of ancestors, 
the science of numbers, the science of Devatfis, the science of trea.sure- 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman T)eva-sciencos, the science of Brahtnan, the science of ghosts, 
the science of politics, the science of stars, the science of serpents and 
Dcva-officials (Gandharvas) ; all this I know, 0 venerable Sir.” 

Therefore, UpfisanS is different from verbal knowhidge. Mukti, the 
highest end of man, is obtained by Vidya, which means knowledge, direct 
and intuitive, resulting from devotion. And this wo find in the Taittiriya 
Aranyaka (MahSnSrayana Upanisad, X., 6., Mundaka Upanisad, III, 2. 6). 

^ ii | ii 
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Having well ascertained the true object, through the knowledge obtained from the 
study of the Veda, and having purified their nature by renunciation of fruits of action 
and due performance of duties, the pious dwell in the worlds of Brahmd. And when the 
period of BrahmS’s life approaches to ite close, they abandon those Lokas (like Mahar, 
etc., and crossing the Tattva-sphere, at the end of Brahrail’s life) throw away the bondage 
of Prakrti and attain all the Highest Mukti. 

The verbal knowledge, on the contrary, is, like Vairfigya or indifler- 
ence, a liandmaid of Vidyfi or enlightened devotion. As we find in the 
BhSgavata Purana : 

The sages having firm faith in the Ijord and being endowed with wisdom and 
dispassion, see the Self in the Self, through the devotion arising from studies of the 
sacred scriptures. 

Bays an objector; devotion or Bhakti has tlio form of activity pro¬ 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have o.xperionces, or intuitive perception. In 
other words, Dhyfina may be said to be an immediate cognition or Annbhava. 
But how can the activity of the body and speech, such as Piija or the silent 
repetition of the sacred Mantras be called an Anubhava, or experiencing of 
truth. To this objection, we reply, tliat Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (Hladini Bakti or gladdening power). In other words, Bhakti 
means consciousness of intense joy. As it has been said in the (lopftla 
TSpani : 

Bhakti consistB in the union through love, with the Lord, who is one mass of existence, 
intelligenee and bliss. 

If it were not so, it could not bo the cause of bringing the Lord 
under the control of His devotees. This being so, the activities of 
the bodily functions of the devotee, wdio is united in identity with 
the Lord, is a cause of intense joy, just like the hair and figure of the 
Lord causes joy. Every bodily activity of the devotee. His Puja and 
ArchanS, etc., becomes a source of intense joy, and hence these also 
become Anubhava or immediate experience or perception of the Lord. 
Thus it follows that it is not only in meditation alone, that spiritual 
Anubhava takes place, but Bhakti being Anubhava, pure and simple, 
arises from Pdja and silent repetition of Mantras also, for they also give 
rise to intense joy. 

Note : Ab the body of the Lord, whose essence consists of pure bliss and intelligence, 
is aU joy. throughout; His nails. His feet. His hair, etc., are made up aU of joy, so every 
activity of the Bhakta, his dancing, his singing, his PftjS, his Japa, is all an Anubhava or 
immediate perception of the Lord ; because the Sruti declares it so. There is no scope for 

79 
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reasoning here, we cannot say how physical activity can become Anubhava. But the fact 
is, that it is so, in the case of the Bhakta, and the maxim^ to be applied is that contained 
in 11., 1. 27 of the Veddnta Sdtras. In matters of Sniti or direct statements of the 
scriptures, there is no room for reason. Because these are matters which are 
transcendental and inconceivable. 

The author next refutes the Siitra III., 4. 7. 

sCtra ui., 4. 13. 

II ^ I V I W II 

H Na, not so. AviSe^St, on account of non-specification. 

13. There is no specification that a man should perform 
Karma throughout his whole life, even though he has got enlightenment 
through Anubhava.—442. 

COMMENTARY 

The Sruti of the Mvfigya does not lay down any such restrictive 
rule that even the illumined sage must perform Karma throughout his 
life. Why so ? Avife§at. Because there is no specification. The verse 2 
of the feitvfisya is very general. It does not particularly specify that 
even an illumined sage must perform Karma. All that it says is “Let 
one perform Karraas throughout his life.” There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are express texts of the Gratis, which show that immortality is not 
to be obtained by Karma, but by knowledge alone. Such as the follow¬ 
ing (Mahftnarfiyana Upani§ad of the Taittirtya Arapyaka, X., 5): 

ST ST irsnjT wsTsr xr^rt^wTst^: t 

Not by Karmas (sacriiicea) nor by children, nor by wealth can one obtain immortality. 
It is by renunciation alone that some great-souled beings have obtained immortality. 

Thus we have two Srutis, t^va§ya says, “Perform Karmas through¬ 
out your life”; the Taittirtyaka says, “Karma does not lead to immortality.” 
Their apparent conflict is to be reconciled by giving them different scopes. 
One is addressed to the Sani§tha devotees, the other .to the Nirapekga 
devotees. Now the author gives the real meaning of the tfiSvagya verse. 

SUTRA ui., 4. 14. 

II ? I»I ? 8II 

Stutaye, for the purpose of glorification or praise. vTgsTfiTi, Anumatih, 
permission. ^ Vft, or, indeed. 

14. Or the permission to do work throughout one’s life, is for 
the sake of glorifying Vidya.--443. 

COMMENTARY 

The force of “Vft” is to denote exclusion, namely, it means “only.” 
The permission given by t^vft^ya to perform Karmas throughout one’s 
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life has the object of glorifying TidyS. The context of the Upani§ad shows 
this. VidyS has such a great power, that if a man were to perform Karmas 
always throughout his life, he would not be tainted by them, because his 
VidyS counteracts the evil effects of Karma. Thus instead of enjoining 
Karma throughout one’s life, it merely praises Vidyl Even the second 
line of that verse also shows the same. It says “thus working. Karma 
will not bind”; which shows that Karma always has a binding effect But 
VidyS nullifies that effect. Thus it follows that the theory of Jaimini 
that Vidyfi is subordinate to Karma, has no legs to stand upon, and has 
been refuted, 


Adhikarana IV. 

Having established in the previous aphorisms the independence of 
Vidyfi from Karma, the author now describes further the supreme great¬ 
ness of Vidya itself. In the Vajasaneyaka Sruti it is thus declared (Bfib. 
Up., IV., 4. 23): 

This has been told by a verso (Rk), “This eternal greatness of the illumined devotee 
of Brahman does not grow larger by work, nor does it grow smaller. Let a man try 
to find (know) its trace, for having found (known) it he is not sullied by any evil deed. 

Doubt : Such being the glory of Vidyfi that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non* 
performance, there arises the doubt, must such a person act as he likes, or 
must he conform still to the conventionalities of ordinary life ? 

Purvapaksa : If he acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be some 
sin arising from such abandonment; and so it is not desirable that a 
Brahmavit should be a Yathegtachfirin, or one acting as he likes. 

Siddhdnta : The next Sutra refutes this view, and shows that a 
Brahmavit may become a Tathe§tacbfirin, for he has risen above all social 
and religious bondage. 

SUTRA m., 4. 15. 

II ? I »I U II 

Kfimakfirena, with the action according to one’s desire. ^ Vfi, 
or. Eke, some declare or hold. 

15. Some hold that a Brahmavit may act a.s he 
desires.—444. 
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COMMKNTARY 

According to one text of the BrhadSranyaka Upanisad rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. Ho may perform Karma, if he likes, only with the object 
of giving the rewards of such Karmas to the world in which he lives, for 
he does not require any Karma for himself. This is how they explain the 
text “So great is tlie glory of this Brahma-devoted sage,” etc. Therefore, 
a Brahmavit may act as he likes, for no sin can taint him. The word 
Brahmana used in the above text means “one who has realised Brahman.” 
It follows, therefore, that if a Brahmavit performs a Karma, ordained by 
f^stra, he does not get the reward of that Karma, and if he omits to do 
any such Karma, he does not got the sin of omission of such Karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of Karma do not touch him. Like the lotus leaf in water, he is not 
wetted by Karma. And in the burning fire of his Vidya, all evil effects of 
the non-performance of Karma are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as he 
likes, is the great glory of VidyS. This sense is further enlarged in the 
next Sutra. 


SUTBA III., 4. 16. 

II ^ I » I U II 

Dpamardara, destruction. Cha, and. 

16. And there is destruction (of all Karmas through Vidyd,), 
(therefore, Vidyfiis pre-eminent).—445. 

1'OMUE.VTARV 

The following texts of the Mundaka TJpani§ad and of the (Tita show that 
VidyS is not only not subordinate to Karma, but the destroyer of it. 

^5=^ II >= II 

The fetter of the heart is broken, all doubts are solved, all his works (and their 
effects) perish, when He has been beheld who is high and low (cause and effect).—(II., 8). 

fwt ii ii 

As the burning fire reduces fuel to ashes, O Arjuna, so doth the fire of wisdom reduce 
all actions to ashes.—(Gitd, IV., :17.) 

These texts show that VidyS destroys all Karmas ; therefore, the 
majesty of Vidyfi is pre-eminent. When she can destroy the effects of the 
half-enjoyed PrSrabdha Kanqas even, then where is the wonder that after 
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acquisition of VidyS, a man may renounce all Karmas ordained by the 
scriptures, and yet incur no guilt ? 

How do you say, (objects the Purvapaksin), that Vidyft destroys 
Prdrabdha Karmas even, for all authors of Siastras are agreed in the view, 
that PrSrabdha Karmas are destroyed only by suffering, and there is no 
other method of their destruction admitted by the theologians. 

To this we reply, that tliough the VidyS has the power of burning 
to ashes all Karmas, yet the illumined sage, who has harmonised his will 
with that of the Supreme Lord, allows PrSrabdha Karmas to continue 
to produce their effects, in order to carry on the will of the Lord, and to 
spread His glory in this world. The sago allows the Vidyft to singe the 
PrSrabdha Karmas, but not to reduce them to ashes. PrSrabdha 
Karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth ; but which at the slightest touch, falls into pieces. 
The wise sago is dressed in suoh a PrSrabdha Karma, and carries on the 
activities generated by such Karma. This is what is meant by the 
phrase that the Prarabdha Karma is destroyed only by enjoyment. The 
author of the Sutra will himself explain this further in IV., 1. 15. 


SVTK.X III., 4. 17. 

^ ^5^ fl II I I « I ^^11 

Orddhva-retaljsu, of those who observe perpetual celibacy. 
^ Cha, and. Sabde, in the Upani§ad text, ft Hi, because. 

17. Ill the case of the celibates, the scripture itself describes 
their freedom from all Karmas, when they get Vidyd. Therefore, Vidyd 
is superior to Karma.—44(1. 


COMMENTARY 

In the case of those particular kind of Parini§thita devotees, who 
observe the vow of perpetual celibacy, and who are possessed of mighty 
YidyS, the scriptures mention that they are above the bondage of Karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that VidyS is independent of Karma. The scriptural 
text referred to in this Sutra is the BrhadSranyaka TJpanigad, HI., 5. 1. 

^ u wifut uli 

^ iwt ww i*tT5wiT! ^Tl'tigniunfl 

qr w jit imnri 
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{ri^srTs<nrr5nir: 

« «WTO: %5l i?^teitsf?r?T^ ef?t^ «rt5f: aww II X II 

mwiR; II V II 


Then Kahola KausUakeya said, “Y(ijfia7alkya,” tell me the Brahman which is 
visible, yet invisible, the Self (Atman) who is within all I” 

Yajnavalkya replied : “This, thy Self who is within all.” “Which Self, 0 YdjSavalkya, 
is within all ?” 


YSjnavalkya replied, “He who overcomes hunger and thirst, sorrow, passion, old 
age, and death. When Br^hmanas know that Self, and have risen above the desire for 
eons, wealth, and (new) worlds, they wander about as mendicants. For a desire for sons 
is desiro for wealth, a desire for wealth is desire for worlds. Both these are indeed desires. 

‘Let a Br£hmapa renounce learning, and become as a child, and after renouncing 
learning and a childlike mind, let him become a qnietist; and when he has made an end 
of quietism and non-quietism, he shall become a Brdhmaqa, a BrShma^a indeed. 

‘By whatever means he has become a Brdhmana he is such indeed. Everything else 
is of evil.” After that Kahola Kau^ttakeya held his peace. 


This shows that crossing the stage of learning and childlike simpli¬ 
city, a knower of Brahman goes above all Karmas, and remains, as he likes. 
Similarly, in the GitS, III., 25 : 


As the ignorant act from attachment to action, O Bhfirata, so should the wise act 
without attachment, desiring the welfare of the world. 

This Gitft text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men look 
forward as their ideal. Such a Parini§thita devotee, even after acquir¬ 
ing Vidyl, ought not to renounce Karma, for his example would mislead 
society. It is only Yatis, or Orddhvaretas, or the perpetual celibates, who 
on getting Vidya may safely renounce all Karmas ; for they, not being in 
the society, their example is not likely to mislead the ignorant members 
of the society. Thus such is the glory of Vidya that even when one acts 
as he likes, no sin touches him. The author next shows a different 
explanation of the above text, given by Jaimini. 


SUTRA ra.. 4. 18. 

^ II ? I » II 

Parlmar^am, (the Sruti has) a favourable reference to (Karma). 
Jaiminil), Jaimini holds. Achodana, absence of injunction! 

^ Cha, and. Apavadati, forbids, ft He, because. 

18. Jaimini holds that the scripture not only enjoins Karma to 
the wise, but reproaches those who renounce Karmas, and does not 


BhAsyaJ 


IV PlDA, IV ADHIKABAyA, Su. 18. 


631 


expressly prohibit Karmas (therefore, the text about Karaachftra refers 
to injunctive Karmas only).—447. 


COMMENTARY 


The meaning of the text quoted in III., 4. 15, is that the wise sage 
has full liberty of doing as he likes those Karmas only which have been 
ordained as a rule. (The sago is not at liberty to do Karmas which have 
been prohibited). He has option to do in any way he likes the enjoined 
Karmas. It does not mean that enjoined Karmas may be omitted altogether. 
Thus one of the enjoined Karmas is morning prayer or Sandhyft. The 
ordinary men must perform SandhyS strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of Kfimachdra 

Because the scripture itself shows that even the wise sage must 
perform Karmas, and it denounces those who have abandoned Karmas, 

therefore, there is no express text enjoining the renunciation of Karmas, 

The reason is this. Because the scriptures have reference to the wise with 
regard to Karma, and because it reproaches those who renounce Karmas, 
therefore, it follows that tl\c true spirit of the scripture is not to teach the 
renunciation of Karmas nor we can infer the existence of any such rule 
“let the wise renounce Karmas.” The sense is this. The second verse of 
the JtevS§ya Upani§ad which declares that a man must perform Karmas is an 
authority which enjoins Karmas even to the wise. Similarly, the Sruti of 
the Taittiriyas which declares that “a man who renounces Karmas loses 

his progeny” is an authority reproaching those who have abandoned 

Karmas Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of Karmas. Because, 
enjoining and prohibiting the same act simultaneously, is a contradic¬ 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of Karmas. In our view, 
those texts wiU find their scope in the case of cripples, blind men, etc., who 
through physical or mental infirmity are incapable of performing Karmas. 
Therefore, the wise sage must undei-teke the performance of the ^auta 
and Smarts Karmas, the various ceremonial worships taught in the Vedas 
and Smrtis, and in this case latitude is given to him to Perform them any¬ 
how. This is the meaning of the text Kenasyat, Yenasyatof the BThadaranyaka 
Upanigad quoted above. That text does not mean that a wise sage can renounce 

Karmas or perform them at his option. This is the ® tho 

Thus according to the opinion of Jauuini, the above ^ 

Bihadarapyaka Upani^ad is an authority enjoining the performance of Karmas 
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and observing the rule of good conduct for all men. The author now shows 
that in his opinion the above text gives permission to do as one likes. He 
gives this meaning in the next Sutra. 


.SUTRA III., 4. 19. 

II ? 1 » I K II 

Anustheyam, (Karma) should be practised, BadarSyanah, 

Badar&yana holds. S&mya, of equality, ^rutelj, account of scriptural 
statement. 

19. (According to) Badarayaga (the obligatory duties only) may 
be performed somehow or other, because there is equality according 
to authority (between the God-intoxicated devotees, wlio partially 
perform Karinas, and ordinary men who fully perform Karinas).—448. 

C’OMJIKNTARY 

According to Bddarayana, it is only those Karinas which are obliga¬ 
tory that a wise man may perform according to his option; that is, he 
should perform some part of it and omit other parts. Why do we say so? 
Because there is statement of equality. The text “KenasySt yenasySt 
tenedfiSah” shows that the illumined sage performing works in any way, 
somehow, is equal to him who performs them fully. The above Brhadarapyaka 
Upani|ad text clearly shows that there is:an equality between a sage perform¬ 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obligatory Karmas be equal to the full 
performer of them? According to the opinion of Jaimini, this statement 
of equality is merely glorificatory, for unless a man perform Karmas fully, 
he cannot be said to be equal to one wlio scrupulously performs them all. 
If ho leaves any one of those Karmas unperformed, he cannot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 
that both are equal inasmuch as both perform the obligatory Karmas, 
though one performs it partially and the other fully. The full performance 
of Karmas is ordained for Svani§tha devotee, such a wise man must perform 
all Karmas. The text reproaching the renouncement of Karmas applies 
to those men who have not reached illumination, but have renounced 
Karmas too early. Thus both texts are reconciled. And so for a truly 
illumined sage, belonging to the order of Parioi^thita the performance of 
Karmas need not be entire. The law is fulfilled by him by the partial 
performance even of the obligatory Karmas. 
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Nor can it bo said tliat tho texts teaching the renunciation of Karnias 
are confined to physically incapable ))ersons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to bo obtained by Karmas or by offsprings, etc., but by the 
abandonment of all Karmas alone. This general statement cannot bo 
restricted in the way that daimini would have it. 

suTitA ni., 4. 20. 

II ^ I » I H o II 

f^Rf: Vidhib, and injunction, 4r VS, or. Dluli'anavat, as is the case 

of taking (the Vedas) with, or as in tlie case of carrying, etc. 

20. Or the above text may bn an injunction :iiko the text 
about the study of the Vedas.—449. 

I'O.MMK.Vr.VUV 

Tho above text “Kena syat yena .syat” may bo construed as an 
injunction regarding the illumined sago, just like tlioso injunctions which 
declare that a Brahmana child must be initiated at the age of eight so 
tliat lie may bo able to study tlio Vedas. In this view tho above text is 
an injunction teacliing that a sago belonging to the order of Parinisthita 
should perform all Karnias according to his will, but pei-sons other than 
Parinisthitas should not do so, as says the Bhagavata PurSna: 

ftqUH qpfl qqif 11 

The wise do not perform the purificatory acts, the sipping of water, the bathing and 
other acts required by the law according to injunctions of tho Scriptures. They perform 
it according to their will; as T, the Lord of the universe, perform all acts according to 
my will, as a mere sport. 

This view is objected to in the ue.vt Sutra in the first part, and tlion 
that objection is answered. 

SUTRA HI., 4. 21. 

Stuti-mStram, praise merely. 3<Ti3!H!g. UpidSn^t, on account of 
reference. <rer Iti, so. ^ Ohet, if. ^ Na, not so. ApOrvatvfit, on 

account of the newness. 

21. If it be said that (texts such as the one about the 

performance of Karmas according to one’s will are) mere glori¬ 
fications on account of their reference to the performance 

of Karmas ; we deny that, because the texts lay down a new 

80 
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injunction (for the perforiiianee of Karmas according to one’s 

will).—450. 

COSIMK-VTAHY 

An objector says, tlio above text is not an injauction but a more 

glorification of the illumined sago. As n person may tell one whom he 
loves, “Do as thou likest,” and by so saying shows merely liis regard and 
love for that person, so when tlio Lord “A says, wise man may do as In' 
likes,” it is not an injunction to tlie wise man to go and break all the laws 

of God and social conventions, but it only shows that the Lord has so much 

confidence in those persons that He tells them to do as they like, knowing 
full well that they will never do anytliing against His will. The statement, 
therefore, tliat a wise man may do ns he likes, is a mere glorification. More 
so, because tliere are express texts to the effect tliat a wise man must also 
perform Karmas. 

To this objection, we reply that the above text is not an Arthavada 
but a Vidhi or injunction with regard to the God-intoxicated sage to do as 

lie likes. It toadies something now not already tauglit before, and is, 

therefore, an Apurva Vidhi and not a Stuti. 

Xote: The argument of the objector may be thus put. The sentence ‘'Let a .fnttnin 
do as he likes” is a glorification only, and not an injunction. Because the .Tnanin also 
is required to perform Karmas by the injunction contained in the verso ‘Kurvan eva," etc., 
of the IsSvdsya. To this objection the reply given is that there is no other text declaring 

the performance of Karmas according to one’s will for the .Tnitnin. Therefore, when 

the Brhadilrapyaka Upanisad says, “A Jn^nin may perform Karmas as he likes” it must 
be construed as an Apflrvavidhi. All the Vidhis are of three kinds, namely, Apfirva Vidhi. 
Niyama Vidhi and Parisaihkhyd Vidhi as defined in the following verse: 

fqfsttrqvtwsnaV, Dfqu: qif^V ufu i 

m ijfqt II 

“An Apfirva Vidhi is one which makes an original statement not to be known by any 
other means. A Niyama Vidhi or a restrictive rule enjoins the performance of one of the 
two alternatives. A Parisaihkhyu enumerates cases to which certain rule appli«i.” For 
example, “let him worship daily with the Sandhya worship” or “let a person desirous of 
acquiring heaven, perform the sacrifice called Jyotisfoma.” These are Apftrva Vidhis, 
because a man would not have found the necessity of performing Sandhyfi or Jyotisfoma, 
merely by his reasoning or his natural inclination, but for the teaching of the scriptures. 
By no other means he would have known that the Jyotistoma is a means of procuring 
heavai. Therefore, these are Apfirva Vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Niyama Vidhi. 8uch as, “a person must approach his wife 
in the season.” This restricts a man to a particular time. A man, by natural inclination, 
would approach his wife ; but if through want of it, he neglects his wife, this rule enjoins 
him not to do so. Similarly, “let him cleanse the rice of its husk by pounding it,” is a 
Niyama Vidhi. For the husks may be removed by process other than pounding ; but the 
rule confines one to pounding. Similarly, “Five-toed animals may be eaten” is a Farisaiti- 
khyfi Vidhi. It does not lay down any injunction as to the eating of five-toed animals, but 
if one wants to eat such animals, he is confined to such of them as are mentioned in 
Mann. V., 17 and 18. 
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51 I 

sgr^gi5e^?ii5K^ q)sn^«ii u ii 

Let him not eat solitary or unknown beasts and birds, though they may fall under 
(the categories of) eatable (creatures), nor any five-toed (animals). 

The porcupine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the hare, 
they declare to be eatable ; likewise those (domestic animals) that have teeth in one jaw 
only, excepting camels. 

Thus all five-toed animals, like monkey, etc., are prohibited foods ; but an exception 
is made in favour of six. The ParisaihkhyiJ is a perminsire rule, rather than an injunction. 

sCtua III., 4. 22 . 

II ^ I « I II 

Bhuva, devotion, love, absorption. Sabdat, on account of words. 

Clia, and. 

22. And because of the text (of Muijdaka Upanisad 111., 1. 4) 
declaring that there is absorption in the Lord. 451. 


COMMIOTAliV 

In the Muiidaka Upanisad, III., 1. 4, wo have the following : 
qpifi r. 5iT%^r^ i wretuPd: 

•taifw II V II 

For the Lord shines forth in all beings and senses, knowing this the wise ceases 
from useless controversy, lie contemplates on the Lord, enjoys the bliss of His company, 
(and when out of trance) is active in performing works of the Urd-such a .livan-mukta 
is also the teacher of those who are seekers of the knowledge of Brahman. 


In tlie above text we find words denoting BhSva, such as Atma-krida, 
Atma-rati, etc. The word Bhfiva means intense love, and words Rati and 
Prema aii its synonyms. The sense is this, the Parinl§thita God-absoibed 
devotee, has not the time to perform Karmas, because of his contemplation 
of the Lord. Therefore, such a person may perform Karmas only pailially, 
and somehow or other, for the sake of society, and not because it is necessary 
for him to perform it. This also shows that Brahma-vidyfi is independent 


of Karma. . , , 

In the next Sutra the author himself raises the doubt whether the 

stories related in the Upani§ads about God-absorbed persons and other 
seekers of Brahman are not mere Pfiriplavas or episodes to be recited at 
stated intervals during the year occupied by the A^vamodha sacrifice. 
Having raised the doubt in the first part of the Sutra, he answers it in the 


latter half. 
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sCtka III., 4. 23. 

II ^ I « I II 

Pariplavaitlu'ih, for tlio purpose of tilling up the time; pas¬ 
times. ?l?r Iti, so. Chet, if. ?r Na. not so. Yi6esitatv5t, on 

account of their being specified. 

23. If it be said that the stories told in the Upanisads are for 
the purpose of Pftriplava, we reply this is not so, because the Parivlava 
stories arc certain specified ones.—452. 


I'OM.MKNT.UIY 


In the Upanisads like the Bvhadaranyaka and the rest we find stories 
like the following : “Ytijnavalkya had two wives, Maitreyi and Katyayaui"’ 
(By Up., IV., 5. 1) “Bhygu, the son of Vanina, approached his father Vanina 
and said, ‘teach mo, sir, Brahma-vidya’.”—(Taittiriya Upanisad, III., 1). “I’ra- 
tardana, forsooth, the .son of Divoda.sa came to the beloved abode ol 
Indra.”—(Kausika Upanisad, TIL, 1.) “There lived once upon a time .lana^ruti 
Pautr&yana who was a pious giver, giving much and keeping open house.” 

(ChhSndogya Upanisad, TV., 1. 1). These and similar stories are related in 
the Upanisads with regard to Brahma-vidya. The doubt arises, are these 
stories told in the Upanisads for the purpose of Pfiriplava, to fill bp the time 
occupied in the performance of ASvaraedha ceremony or are they meant to 
establish the glory of Brahma-vidyS ? The Purvapakgin says, tliey aie 
Pfijiplava stories, because all stories are enjoined for the sake of Pfiriplava, 
and in storytelling, the literary skill is the chief point kept in view ; the 
story-tellers attach more importance to the words of the stories and a minor 
importance to the teaching contained in those stories (in other words, the 
stories are meant to amuse and not to instruct). Therefore, the Brahma-vidya 
taught in these stories, are merely Arthavadas, like other Mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, therefore, of no importance in themselves, except as complementary 
to Karmas. Therefore, when their intrinsic importance is thus totally set 
aside, consequently the Brahma-vidyS taught in such stories becomes much 
loss important. 

• To the above objection, raised by the Purvapak§in, the author of 
the Sutra says •. It is not so, because (Vrkesjrtatv&t) certaiu stories ou\y arc 
specified in the Scripture? as PSriplava and the Upanisad stories ate 


mbXi?, IKm.” Ti\e SciiptUTes specify cetto ■ dtMtb stones as 

tions “the stories like those of Ar PfinpJava.” the Scripture men- 

UKe those of Manu, the sou of Vivasvaf, the kiog.” The 
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Scripture says : “On the first day tlie story of Manu, Vivasvat’s son, sliould 
be recited ; and on the second day, the story of India, the son of Vivasvat 
the king, should bo recited ; and on the third day tlie story of Yania, Vivas¬ 
vat’s son the king, should be recited,” and so on (see Satapatha Brfiliniana, 
Xlir. 4. 3. 3\ Thus the particular stories which arc to be recited in the 
Pfiriplava are specified in tlie Scriptures. Every story found in the 
Brahmanas is not I’ariplava. Had every story been a Pariplava story, the 
Scripture would not have sjiecified that on the first day the story of Manu 
should be recited ; on the second day the story of Indra; and on the 
third day, that of Vania. Since all tales were alike, the injunction about 
these particular tales would be useless. Therefore, when the Scripture says 
(SarvSny Skbyanani pSriplave saiiisauti’) “all stories are recited in the 
ISriplavas, the word all" does not moan every story in general, but only 
all those stories which are mentioned in the Chapter of Pariplava. 
Iherefore, the stories nieutioncd in the Vedanta portion of the Brahmanas 
are not Pariplava stories. 

suTKA in.. 4. 24. 

II ^ I » I II 

Tatha, similarly. ^ Cha, and. Ekavfdcyatd, unity of con¬ 
struction or of statements, or that of .sense, Upabaiidhtit, because of 

the connection. 

24. Therefore this being so (tlie Vedanta stories teach Brahma- 
vidya) ; because of their coherent connection (with the statements 
about the Self, and the Vidyiis).—453. 


COJUlliSTARY 

Since the stories of the Vedduta are not for the puiposes of tlio Pari¬ 
plava, it is, therefore, proper to construe them as corroborating the 
Brahma-vidyd, in the immediate connection with which they are recited. 
Their object is to make it clear to oor understanding in a concrete form, 
the Vidyds taught in other portions of the Upani^ads, in the abstract 
Why do wo say so ? ‘Ekavdkyatopabandhdt’ Becau.se of their syntacti¬ 
cal connection with the Vidyds taught in the succeeding passages. Thus 
in the story beginning with “Ydjfiavalkya had two wives, etc.,” we find 
immediately following, in that very section, the Vidyd taught about the 
Atmau in these words (Bihad. Up,, IV,, 4. 22) : “The Atman is verily 
to be seen, to be heard of, to be meditated upon. ” Since these stories are 
immediately preceded or succeeded by instructions about Brahman, we 
infer that they are meant to glorify the Vidyd and are not Piripkva stoiies. 
Just as the story about “He wept” standing in pro-ximity to Karma is 
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rightly interpreted as glorifying the injunctions about sacrificial performance 
in relation to which sucli stories are related. As those stories, glorifying 
Karmas, are not PSriplava stories, so also the Upanisad stories are not 
Pftriplava stories but, on the other hand, standing in proximity to 
injunctions about Vidyii, they must be interpreted as glorification of the 
VidyS; because the rule of construction is the same here. The sense is 
this. The VidyS is verily an independent means of producing (or causing 
the tulfihncnt or attainment of) the higiiost end of man, namely, of 
producing or bringing about tho final release. And because it is so great, 
therefore, great souls like Yftjnavalkya and the rest have devoted themselves, 
with great effort and miglit, to its cultivation. Tho stories are told in 
order to facilitate tlio understanding of tliose abstruse subjects, and they 
are eminently fitted to subserve that purpose. In fact, the Scripture itself 
says : “He who serves his master understands the Vidyft.” The stories, 
therefore, serve tho purpose of teaching reverence for the master. I'hus also 
the Vidyfi is independent of all Karmas. 

SI J'RA III., 4. 

II ^ I « 1 XV, II 

Ataljeva, for this reason. ^ Cha, and. Agni, fire. 

Tndhanadi, kindling and performing sacrifices, etc. Anapeksa, no need. 

25. And, therefore, there is no need for the lighting of 
the sacred fire and so on, for the sage who knows Brahman.—454. 

I'UMMI-;.NTAUY 

For this reason, namely, because it has been c.stablishod that Vidy4 is 
independent, therefore, she does not stand in need of the lighting of the 
sacrificial fire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in order 
to produce Mukti, is hereby set aside. VidyS alone is sufficient for that 
purpose. 


Adhikarana V. 

Having thus described tho power and glory of Vidya, the author 
now begins to specify the marks which are the characteristics of the person 
who is entitled to get this VidyA Unless a person possesses these quali¬ 
fications, he cannot benefit by the study of the YidySs. Thus the Bfhad- 
ftrapyaka Upanisad, IV,, 4,22, declares : “Him Brdhraaijas seek to know, by the 
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study of the Vedas, by sacrifice, by gifts, by penance, by fasting.” This 
passage lays down some of the necessary qualifications. In IV., 4. 23 of 
the same, the following additional qualifications are laid down : 

“He, therefore, tliat knows it, after having become quite subdued, 
satisfied, patient, and collected, sees Self in the Self, sees all as Self. Evil 
does not overcome him, he overcomes all evil. Evil does not burn him, 
he burns all evil. Free from evil, free from spots, free from doubt, he 
becomes a (true) BrShmaria -, this is the Brahma-world, 0 King”—thus spoke 
Yajnavalkya. 

We give the original of these two BrliadArariyaka texts below : 

N'ow tho first text shows that sacrifice (Yajna), gifts (DSna), penance 
(Tapas), and fasting are necessary qualifications together witli the study of 
tho Vedas. The second passage shows that Bama (control of thought), 
Dama (control of conduct), Uparati (tolerance), Titiksfi (cadnrance) and 
SaniMhana are tlie necessary qualifications, and are tho subordinate 
members of tho Vidya. 

Doubt : Now arises the doubt; Are both these sets of qualifications 
necessary for the origination of Vidyfi, or only one of them or none ? 

Piirvapakm : Tho Purvapak§in says that none of these qualifica¬ 
tions is absolutely essential for tho attainment of Vidyil. Crotting the right 
Guru is the only necessary thing. As says tho Chhandogya Upanisad (VI., 
14. 2). ‘AcharyavSn purusjo veda,’ ‘He knows Brahman who has found a 
teacher.’ Tliis and similar texts prove that tho finding of tho teacher is the 
chief essential in acquiring Vidya. 

Siddhantn: This view is refuted is tho next Sutra. 

SliTRA III., 4. 26. 

^ lu I p I II 

bI Sarva, of all. '«i^r Apeksft, there is need. ^ Clia, and. 
Yajnadi, for sacrifices and others. Srutilj, there is the Vodic statement. 

ASvavat, as in the case of the horse. 

26. All these qualifications are necessary, because tho 
Sruti mentions sacrifices, etc., as necessary qualifications. They 
are like the horse (which is necessary to accomplish a journey ; 
though on finishing it, he is no longer necessary).—455. 
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COMSrENTARV 

Thougli Vidyfi is independent of all works in the manifestation of 
her fruits, yet for her origination she is dependent on all these works, such 
as sacrifices, gifts, etc. Why ? Because the two texts of the Brhadaranyaka 
Upanisad given above show expressly that for the origination of VidyS these 
qualifications are absolutely necessary. The autlior gives an illusti’ation 
of this. As in order to accomplisli a journey, a horse is necessary, but on 
its accomplishment it is no longer required, so for tlio origination of 
Vidya these works are necessary, but after she has once originated, they 
are no longer necessary. 

If Vidya can be originated by sacrifices, gifts, penance and fasting, 
what is the necessity of other qualifications like Saina (control of thought) 
Dama (control of conduct), etc. ? To this the author replies in tlie next 
Sfitra. 


sCtua III., 4. 27. 

/ 

Sama, calmness, peace. 3[*T Dama, control, or subjection of the senses. 
’Tlf3. Adi, etc., and others. 3%^; Upetah, possessed of. 3 Tti, verily, certainly. 

Sy^t, he should be. Tatha-api, still, all tlie same, g Tu, but, also. 

?i^Tad, of them (Sama, Dama, etc.), fil^i Vidheh, because of the injunction. 3? 
Tad, of that (knowledge). wftUiT Angatayft, on account of their being a part. 

TesSm, of them, (^ama, Dama, etc.). AvaSya, necessarily. 

Antu§tlieyatvat, because they must be practi.sed. 

27. But the control of thought and of conduct and the vest 
must he acquired (though Vidya may originate by sacrifice, etc., 
also), because there are express injunctions for these, stating that 
they are auxiliaries of Vidya, and must on that account necessarily 
be accomplished.—45(5. 


I.'OMMEXTARV 

The two “Tu’s” mean “verily” and “but,” respectively ; and are 
employed to remove the doubt above raised. Though it is true that 
sacrifice, gift, penance, and fasting purify the heart of man, and fit him 
to acquire Vidyft, still the seeker of VidyS must acquire also the moral 
qualifications of ^ama (the control of thought), Dama (the control of 
conduct), etc. Why ? Because these also are enjoined as auxiliaries of 
Vidyft. The above text of the Brhad&rpyaka Upanisad expressly enjoins the 
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acquirement of these moral qualifications also. And since they are so 
enjoined, they must necessarily be accomplished. The result is that 
both sets of (lualifications, the physical, like the sacrifice, gift, penance 
and fasting, and moral, like the Sama (the control of thought), Dama 
(the control of conduct), etc., must bo acquired and performed. The 
first set is Bahirahga or external, the second set is Antaranga or 
internal, qualification. The word Adi (and the rest) mentioned in the 
Sutra indicates that qualifications like those of truthfulness, silent repetition 
of the Mantras, etc., mentioned in the Jijuftsa Adhikarana (I., 1. 1) 
as quoted from Mundaka Upanisad and Manu Smyti at page 7, must also 
be included among the necessary qualifications. Thus the aspirant after 
the Brahma-vidya, must possess all these qualifications of truthfulness, 
generosity, asceticism, celibacy, indifference! to worldly objects, fasting, 
control of thought, control of conduct, tolerance, endurance, faith, equilibrium, 
compassion, etc. 


Adhikarana VI. 

The author now teaches that though an illumined sage has full liberty 
of action, yet lie must not commit sins or do prohibited acts. Thus there 
is a following Sruti : 

21^ g- srr witg b i 

If a knower of Brahman eats any food cooked by anybody he remains as jiurc as 
he was before, his lustre is not diminished. 

Notr : In the Ohhandogya Upanisad, V., 2. 1, it is also said : “To him who knows 
this, there is nothing which is not food”; and in the Brhaddranyaka Upanisad, IV., 1, 14, 
it is said : “By him nothing is eaten that is not food, nothing is received that is not food.” 

Doubt: Here arises the doubt: Are these texts an injunction, ordering 
the illumined sago to eat all food, or are they merely permissive; allowing 
him to eat such food, if ho likes ? 

Purvapakm : This is an original statement regarding the eating of all 
kinds of food, a statement not to bo inferred by any other proof; hence 
it is an injunction, ordering the sago to oat all kinds of food. It is an 
Apurva Vidhi and is auxiliary to Vidya like Sama, Dama, etc. 

Siddhanta : This view is set aside in the next Sutra. 


sGtra ni., 4. ?8. 

n ^ i » i He; ii 

bI Sarva, of all. Anna, food. '*r3*llrrs Anumatil), permission for. 
Cha, and, indeed, srra Prfina, of life. Atyaye, at the time, (wh^e 
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there is risk) of departure or loss. 'J-’ad, that, DarSanat, being stated 

in the S&stras. 

28. The permission to eat all kinds of food, is given only 
under the circumstances of danger to life, because the Scripture gives 
only such examples.—457. 


COMMENTAHV 

The word “and” has the force of “only” liere. Tiie te.vts like those 
given above are permissive only. They allow tlie wise man to eat food, 
cooked by anybody, wlien there is danger to liis life, from not getting 
the lawful food. Why do we say so ? Because tlio examples given in 
the Scriptures show tliat it is iii cases of extreme necessity only that tlie 
rule of lawful and unlawful food is set aside. Tims in the Chhandogya 
Dpanisad {!., 10. 1-3) we find the following (see page 49 also) : 

When (the crops in the land of) the Kurus were destroyed by hailstones, Usasti 
Chdkriiyapa lived a-begging with his young wife at Ibhya-grdma. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

(The master of elephants) said to TJsasfi : ‘T have no more except these, which are 
placed before me for eating." I’sasti said: “Give me then some of these.” He gave 
him some of those, and said : “Here is some water to drink, in this bag.” Usasti said : 
“I shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said : “Are not these beans also impure, as I am eating of them ?” 

Usasti replied : “No, (these beans should not be considered unclean) because without 
eating them I cannot live; while the drinking of (your) water (is not an absolute necessity 
and) depends on my pleasure (for it can be obtained everywhere).” Usasti having eaten 
himself, brought the remainder to his wife. But she had already eaten before, therefore, 
she took them and put them away. 

From seeing how Clulkrayana conducted himself in tiiose hard 
times, wo infer that it is permissive to every one to take the food, which 
is otherwise unlawful, in times of distress, when life cannot be other¬ 
wise maintained. ChSkrayana took the leavings of the food of the 
olepliant-driver, because he could not liave maintained himself without 
such food; but he refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. Tiio story further shows that the next morning 
he ate the same food which was now doubly unlawful, for it was not 
only the Uchchhi^Ja food of the elepliant-driver, but it was the Uchchhista 
of Ch&krSyana himself. The sage Chakrayana eating thus the leavings 
of the food, was still so sacred and holy that he was the head officiating 
priest in the .great sacrifice which the king of that country was per¬ 
forming. 

The other passages of the Upanisad relating to food should be explained 
in the same way. 
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siItra III., 4. 29. 

li ^ I « 1 11 

Abadliat, tliere being; no liarin. or on account of non-sublation. 

^ Cha, and. 

29. And because tlie heart of the sage is always pure, there is no 
obstruction to his knowledge by taking such food.—458. 

(■OM.MKN’TAUV 

Unlawful food, as a {general rule, clogs tiio understanding and 
obstructs the clear working of the intellect. But in the case of the 
sage, whose heart is always pure, and intellect, keen, the taking of such 
food does not obstruct the working of his brain, and his knowledge 
remains as i)ure as ever. 


SUTRA 111., 4. 30. 

II n 5# 1 II 

Api, alst). Sniaryate, it is seen in the Snirtis. 

30, The Smrti also teaches the same (that in times of distress 
unlawful food may bo eaten).—459. 

lO.M.MKNTAUY 

Manu, in X, 104 and the subsequent veises gives sucli permission 
with illustrations 

H <n^iT II II 

51 'ii^ II II 

7^iniefh=5if5n^s^ i 

siramt qf^T^ sf ii u 

qflnf: qfhsrsrrc ufiaqr: n n 

^ir5i5i5«iRi3[r!r n n 

He who, when in danger of losing his life, accepts food from any person whatsoever, 
is no more tainted by sin than the sky by mud. 

Ajtgarta, who suffered hunger, approached in order to slay (Ms own) son, and was not 
tainted by sin, since he (only) sought a remedy against famishing. 

Vdmadeva, who well knew right and wrong, did not sully himself when tormented 
(by hunger), he desired to eat the flesh of a dog in order to save his life. 

Bhanidvdia, a performer of great austerities, accepted many cows from the carpenter 
Brdhu, when he ww starving together with his sons in a lonely forest. 




644 


VEDlNTA-StrTRAS. Ill AIJHYIYA. 


[ Qoviiula 


Vigv^mitra, who well knew what is right or wrong, approached, when he was torment¬ 
ed by hanger, (to eat) the haunch of a dog, recsiring it from the hands of a Chand4la. 

Thus the Maau Smrti permits all men, whether learned or ignorant, 
spiritual or worldly, to take the food cooked by all men, without regard 
to their lawfulness or unlawfulness, in Hines of distress only and not always. 
Therefore, when the IJpanisad says tlrnt the sage may eat all kinds 
of food, it must bo interpreted as meaning tiiat he may ('at all kinds of 
food in times of distress only. The tjxt of the ITpanisad should not bo 
construed as an injunction in favour of eating unlawful food. It is no 
part of the SSdhana or spiritual practice, that the sage should go out of 
his way and oat all sorts of food. 

iVbfe—This is in answer to those who say that a Brahmavit being a lover of humanity 
should take food cooked by all men, and should not observe the SSstric injunctions against 
taking such food. A Brahmavit can no doubt counteract evil effects of such food, but why 
should he waste his energy on it ? He may no doubt drink wine, eat meat, take all sorts 
of drugs, and not be the worse for it, but he does so at his own risk. He breaks the law 
unnecessarily. 


SUTKA III., 4. 31. 

II ^ I « 1 ni 

yabdal. 1 , there is a scriptural statement, ^ Cha, and. Ata),i, 

hence. AkSmachare, as to non-proceeding according to liking. 

31. Therefore, the Scripture teaches that u sage should not act 
according to his will in matters of food, disregarding the Sastric 
injunctions. There is a text to that effect—4()0. 

COMMKSTAIIY 

Since permission to take all kinds of food is given only in times of 
distress, it follows that in ordinary times, the wise man should not act in 
opposition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the Chhandogya IJpanisad, VTI., 26. 2, we have 
the following: 

ii 

Clean f<x3d leads to clarity of intellect. The clearness of brain conduces to firm medi¬ 
tation. When meditation is firm there is vision of the Divine and all ties are unloosened 
completely. 

This text of the ChhSndogya Upanisad is a clear prohibition of libertinism 
in matters of food. Therefore, the permission to take all kinds of food 
being confined to times of distress only, it follows that in ordinary times 
one must observe the Sffstric injunctions. 
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Adhikarana VII. 

Ill the opening section of tliis P^da, it has been shown that the seekers of 
VidyS (Divine wisdom) are of three sorts, Bvanistiia, Parinisthita and Nirapek^a. 
Now tlio author trios to answer the (juestion, how for these devotees must 
observe tiio rules of caste and orders and whether they can observe 
them or not, after they have .attained the Divine knowledge. He first 
e.Kamines a case of tlio Svanisfha devotee. Tn the Kau^arava irfruti wo have 
the following : 

Kven after the sage has obtained the vision of this Atman, he must perform Karmas 
(ceremonial works), without raising any doubt, because he will get thereby increase of 
bliss of the Helf, in a well-regulated order. 

Dmibt : There arises tlic following doubt with regard to this Hruti : 
Should the Svanistha devotee, who has obtained Divine knowledge, perform 
ceremonial ivorks or not ? 

Mirvapalsa : Tlie object of all ritualistic Karmas is to obtain Vidyli or 
Divine knowledge; and when that is obtained, where is then the necessity of 
performing Karmas again ? It is a genortil rule that when the result is 

obtained, tlio previous acts .are discontinued (when the food is cooked, the tire 

is no longer kept burning^ Therefore, when Vidya is gained, the Karmas 
sliould not bo performed any longer. 

Siddhdvtn : The works of tlio AAramas must be performcil even after 

the attainment of Vidyd, as is shown in the ne.Kt Siitra. 


sCtrv in., 4. 32. 

lU 1 » 1 II 

Vihitatviit, tliey being enjoined, A^rama, of the ASraraas 

or the stages, Karma, the duties, Api, also. 

32. The works peculiar to one’s stage in life must be performed 
also, because they have been so enjoined.—461. 

COMMKNTARV 

The force of the word “also” is to indicate that not only the A^rama 
Karmas should be performed, but also the Varna Karmas, or duties peculiar 
to one’s caste, must also be performed by the perfected sage. It, 
therefore, follows that both kinds of duties must be performed. Why ? In 
order to increase the Divine knowledge. Because the scripture enjoins that 
even after the acquisition of VidyS, the Karmas must be performed to increase 
that VidyS. 
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Now this injunction for performing Karnias even after the origi¬ 
nation of Vidyit, shows that JiiSna and Karma, knowledge and work, 
must be always combined, and that Vidya is the combined result of 
both ; and that release is obtained, not by VidyS alone, but by the com¬ 
bination of VidyS and Karma. This doubt is removed in the next 
Siitra. 


suTii.v III., 4. ;J3. 

^ 11 ^ « I 11 

SahakSritvena, on account of co-operativeness. ^ Cha, and. 

33. The Karnias are to be performed, not as leading to release, 
but as co-operative towards Vidya.—462. 

(■(LMVKNTMfY 

The Svani§tha devotee [lerforms Karma after tiie origination of 
VidyS, not because Karnias arc causes of Mukti, but because tlioy are 
handmaids of V3dyS, and are co-operative towards Vidya. Because we 
find in the Upanisads that it is after the origination of Vidya that the 
Karmas are re-ordained. For example, tlie Upanisad says (Tam eva viditvA) 
“having known that” (they got Mukti'. So it is after knowledge that 
Mukti comes. Thus, what the scripture teaclies is this. The Svanistlia 
Adhikfiri first performs the special duties of his caste and order 
witli the sole object of gaining the Iiigiier Self. He does not perform 

these religious duties with any lower motive. After performing works 
in this spirit, with the Supreme Self as his goal, he gets Vidy^ or Divine 
knowledge. When the VidyS is thus originated by the due performance 
of these Karmas, he still goes on performing them in order to increase 
that VidyS. The Karmas performed after the origination of Vidya are not 
opposed to Vidya, and the Vidy4 has no tendency to destroy such 
Karmas, because there is no such conflict between Vidyft and Karma. 
The Karmas generally lead, to Svarga. When the devotee performs 
Karmas, even after the origination of Vidyfi, he docs so in order to 

experience the varieties of Svargic delights. Though the result of VidyS 
is release, and that of Karma is Svarga, there is, however, no such conflict 

between these two, so that the performance of Karma after Vidyfi shonld 

efface the effect. In the Byhadfiranyaka Upanisad, L, 4. 15, we have the 
following text declaring that the Karma (or religious ivorship) done by a 
man who knows Brahman, produces imperishable result: 
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II ?v II 

Now if a man departs this life without having seen his true future life (in the Self) 
then that Self, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good work had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great holy work, it will perish for him 
in the end. Let a man worship the Self only as his true state. If a man worships the 
Self only as his true state, his work does not perish, for whatever he desires that he 
gets from that Self. 

Thus this text of the BvhadSranyakfi Upanisad expressly states that the 
Karma of that man who has obtained Divine knowledge is never exhausted. Nor 
can it be said tliat tliese Karmas are like KSmya Karinas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the KSmya 
Karmas in this, that the wise Svanistha does not perform them with the 
motive of going to Svarga, but they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 

to serve the Lord and study the rvorks of the Lord, as found in 
heaven. The Svanistha sage reaches Brahman, and it is only as an 
incident that he sees Svarga and otlier thing.s. As a man going to a 
village may touch the grass on the roadside casually and incidentally, 
so the Svauistlia devotee, while lightly touching tire joys of heaven, 
continually progresses towards Brahman his goal; and VidyS, with her 
Irandinaid the Karma, causes the experiences of heaven and the rest, 
and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tam vidyd, etc. 
The determination of tlie Svanistha also to experience tire varieties of 
Svarga must be undei’stood in this light. 

'.Moreover, the seeker of Brahman may not have any desire of going 

to Svarga at all ; but Vidya carries even such a person to Svarga, in 
order to test whether he is really fit for divine knowledge, whether he 
has got the true Vairagya or not. In such a case, Vidya herself 

carries a man to Svarga. The Nirapeksa devotee performs no Karmas, 

and naturally he ought not to go to Svarga; but even he is carried there 
by Vidya alone, in order to see whether he is a true Nirapok§a or not: 
and Avhether he is fascinated by the delights of the heaven world or 
not Therefore, the Scripture says, “the sage verily sees everything.” 
This power of Vidya does not contradict the statement that Vidya 
leads to Mok§a. 

iVbfe.—The Svanistha has no real Kaman4 or worldly desire. He is Mumukjiu or 
yearning after liberation. He prays to his Lord in this way: “Let the Supreme Self, 
propitiated with my Niskama Karmas (works performed without any selfish dewre), give, to 
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me through His grace, the (Vidyfi) knowledge of His Self. And may that VidyA, lead me 
to the Supreme Self, showing me in the way, the heaven and its delights.” Thus Vidya 
is really the giver of heaven to Hvanistha devotees. The heaven not being the goal of 
the Svanistha, but merely an incident of his journey towards God, the Karmas done by the 
Bvanisthas cannot be said to be Kdmya Karmas. 

The Devas examine the neophyte. Vidya tells them, ‘‘O Devas I examine whether 
this devotee is a true Mrapeksa or not.” Thus it is at the command of Vidyd, that the 
Devas place all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and VairAgya. 

VidyS certainly, by herself, neither gives heaven nor examines the 
devotees; because these are tilings helow her, and unwortliy of lier 
greatness. Vidyfi, the supreme lady, whoso essence consists of pure 
existence, intelligence, and bliss, does not demean herself by giving to her 
devotees heaven, etc. She brings about that effect through the medium of 
her servant, the Karma ; and thus the Svani§tha devotees enjoy the 
pleasure of the Svargic regions. But there is a great difference between 
the Svarga of the Svanistha devotees, and that of the ordinary good man. 
The Svarga of the Svanistha is unperishing. He never falls from it into re¬ 
incarnation, Hence it is said ‘Na tasya karma kstyate’—his work never 
perishes or gets exhausted. The Svarga is merely a halting stage towards 
the home of the Lord. But in the case of ordinary good men. the merit 
gets exhausted by enjoying the pleasures of Svarga and they come back on 
earth after a certain period. 

In the case of the ^Jirapeksas, Vidyfi herself sometimes gives them 
Svarga in order to proclaim to all the denizens of heaven, tlie unseltish 
love of that devotee, and thus is fulfilled the saying—‘Sarvam ha pa^yah 
paSyati'—the Avise secs everything (including hea\'^en also). 

The Karmas performed by the devotees of the Svanistha class, after 
the origination of Vidyfi, together with the Prarabdha Karmas of such 
persons, performed before such origination, carries them to Svarga. It is 
these Karmas, Avlrcli in their case produce Svarga. Thus two things 
co-operate in the case of the Svanistha in producing Svarga:—namely, 
the Punyam of tlie Karmas performed after the origination of Vidyfi, and 
the Prfirabdham or the stored Karmas of the time before sucli origination. 
Leaving those two sorts of Karmas untouched, Vidyfi burns up every other 
Karma of the Svanistha devotee. In the case of the Parini.sthita devotee, 
however, Vidyfi burns up the Sanchita Karmas only, but does not destroy 
their Prfirabdha Karmas. In their case, she loosens the effect of the 
Kriyamfina Karmas. In the case of the Nirapek§a devotees, Vidyfi burns 
up totally all Sanchita Karmas, except the Prfirabdha, 

Thus Vidyfi is independent in producing her results. Karma is 
merely her handmaid and co-operator. 
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Adhikarana. VIII. 

Now we shall oxamioe the Parini§thita devotoi*, just as wo did in 
tho case of tl>e Svaai§tha devotno. Tn the IJpaiiisad (Mundaka, IIL, 1. 4), 
wp have the following : 

^T?*TS[?l3 

The devotee is one who revels in the Self, he delights in the Self and having performed 
his works (truthfulness, penance, meditation, etc.) he rests, firmly established in Brahman, 
the best of those who know Brahman. 

This shows that tlio Pariuisthita must pert'onn the duty of his caste 
and order (Varna and AAraina) for tho sake of tho society; bocauso tho 
t<»xt says he is Ivriydvdn, and ho must also perform tho duties of devotion 
fo tho Ijord (Bhagavad Dharma), because tho same te.xt says that ho must 
rrvpl in the Self, and delighl in the Self -, and this lie mu.st do out of 
love for (tod. Thus lie has two functions. One, tlio observance of tho 

rules of cash' and order for the sake of tho society in which he is born, 

and secondly, to perform the duties of Uimsana, out of tho love which ho 
boars towards tlio Lord. 

Doubt : Here arises tho doubt ; .Must ' tho Parini§thita devotee 

porform these twofold duties, simultaneously ? or successively ? or must 

ho renounce tho first, and contino himself to tho second set only ? 

rTirvapaksa : The simultaneous performance being impossible, and 
tho abandonment of the- prescribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of these duties. 

Siddlmnta ; T’Ik' sound conclusion, however, is that the Parini§thita 
must always discharge the duties of love, the Bhagavata Dharmas—and do 
somehow or other, the Varna and Asrama Dharmas, during his spare_ moments. 
He may oven omit them altogether if ho finds no time. This is shoAvn in 
the ne.xt Mutra. 


SUTRA lir., 4. 31. 

II ^ 1 » I II 

Sarvatha, under any circumstances. Api, indeed, a?! Tatra, in 
their case. 41 VA, or. 3»i*rfviffig Ubhaya-lihgAt, on account of twofold inferen¬ 
tial signs. 

34. The Paviaisthita devotee must always perform the 

duties of the Bhagavata Dharma, (even to the exclusion of 

his caste and order Dharma), because there are twofold indi¬ 
cations, (namely, that of Eevelation and of Tradition to that 
effect).-463. 

82 
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('OMMK>TAUY 

Tlie word “Api" in tho 8iitrn has the force of “indeed," “even." 

The words “Sarvathsi api" arc equal to “Sarvathfl eva," meaning;, “Even 
not regarding the general duties of one’s A^rama and Varna.’’ The 
Parinisthita has the jn'iniary duty of performing the BhSgavata Dl>ariiia. 
That he can never omit. The Dliarma of liis A^r<ama may be performe<l 

in the interval of leisure moments. Because that is secondary with him. 

Why do wo say so? The Sntra answers it by .saying, because there are 

twofold indications. The Sruti or Rovelation s.iys (Mundaka. II., 2. o) : 

atRJt ^rcUTW?!iT ii 

Tn Him the heaven, the earth, and the sky are woven, the mind also with all the 
senses. Know Him alone as the Self, and leave off other words. He is the bridge of the 
Immortal. 

This shows that according to the Sruti, the highest duty of man is 
to know Ood and leave off all other book-learning and ritualistic religion. 
The Smrti also says the same'. Thus (Hta, fX., 13 and 11. 

ufifiirsifg UT qp> q?i 

^rifqi ii r< ii 

Verily the Mahdtmas, (J Pdrtha, partaking of My divine nature, worship with un¬ 
wavering mind, having known Me, the imperishable source of beings. 

Hid qfldqvcfl »lf qclfUtl^ f?3cn: I 
?iJiFJfFct3r=^ uf uqfEii f^Tfqggir ii t v n 

Always magnifying Me, strenuous, firm in vows, prostrating themselves before Me, 
they worship Me with devotion, ever harmonised. 

Thest! two verses of the (litit doscrilx' th(> nature of the Blulgavata 
Dharma, which consists in always singing the ))raises of the liord, striving 
after doing His will, etc. If after discliarging thes(> duties, the devotee 
finds time, he may perform his regular Sandhya, etc. 

The author in the next Sntra gives additional reason in support of 
this view. 

.SCTOA III., -1. 3'). 

II I V 1 II 

Anabhibhavain, not to be overpowered. ^ Cha, and. 
Daii^ayati, the »Sstra.s declare. 

B5. And the scripture shows (that a Parinisthita 
devotee) is not overpoAverod (by the faults of not performing 
the acts of hi.s Asraina, when immersed in the meditation of the 
Lord).—464. 



Bhdsya! IV pXdA, VIIJ ADHJKARANA, Su 3o. 661 

I'U.MHKNTAIIV 

Fu tlio Bvhadftmuyakii UpanisacF, IV., 1. 26, it is llms said : 

>4 qrcRT 31^ qisHiir tricfir a>Tl% ijichr flf«rrTt 

*f^5iV7i: 'iRVjr sjrftsFsfflffr ?Mi=5f ii 

Evil does not overcome him, he overcomes all evil. Evil does not burn him, he burns 
all evil. Free from evil, free from spots, free from doubt, he becomes a (true) Brahraaqa ; 
this is the Brahma-world, O Kin;;, thou hast attained it, thus spoke \'Sjnavalkya. 

'I’liis to.xt of Bvliadaraiiyaka Upauisad declares tliat a Pariiiis^hita devotee is 
not ovei-|jo\\ured by tlio evils eausoil by tlie non-performance of the duties 
approjiriatc to one's own A^raina, if such omission is due to being absorbed 
in tho liearing tho praises of the Ijord, etc. Therefore, it follow.s, tliat the 
worsliip of the l-ord, hearing His praises, singing Hymns to His honour, 
etc., have preferenct; over ritualistic l^njas. 

In the previous portion under Sutra HI., -1. 2, tlu' Purvapak§in, 
daimini, laised an objection t) tlie ePFoct tl)at one should never abandon 
Ivannas, and lie t(uoted tlu- Visnu Purana to the etl'ecf that Visnu was 
the highi.'.Nt person and that the best method of propitiating Him was by 
the due disehaige of the duties of one’s own .V^rama. That verse is repeated 
here. 

Visiju. the Highest Person, should be woiuhipped by a man who is devoted to the 
duties of his caste and order, 'fhere is no other way which can cause His satisfaction. 

That verso does not mean that the Lord Vi§nu requires a man to 

perform the duties of one's own A6rama to the exclusion of worshipping 
Him. On the contrary, it means, that a person leading a household life 
and following the rules of good conduct laid down for his caste and 

ASrama, must worship also the Lord, because such uorship is the cause 
of satisfaction of the Lord. It does not moan that Karma is the cause 
of satisfaction, but worship. The emphasis in that verse is not on the w'ords 
“the man devoted to the duties of his caste and A6rama,” but on the w'ord 
“Aradhyate” (“should be worshipped”). 

That this is tho proper meaning of that verse, we liud from a preceding 
passage of the same Purfiua. In II., 13, verses 7-11, we find the following 
description of the God-immei'sed King Bharata: 

Ufunim I 

g 3^63 II IS II 

g^3 gftwt I 

vfinq qiJTt qiiST iqsj^^iOc ii c ii 
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t!r«|SfRf5T I 

fBJif ftsqii ^ II 

3r»Tr5 ^ I 

?ig^ q< cR^5=^ f^5IT II ?o II 

JiRJiTfq ^li sfiFHfftr jfrqatqe: ii u u 

7. 0 Maitreya I that mighty King, with mind fixed on the Lord, dwelt for a long 
time in Stllagi’dma. 

8. That best of all the virtuous men obtained great oxcollcnee in virtues like those 
of harmlessncss and the rest, and in controlling his mind. 

9. He always used to recite the names of the FiOrd, such as O V'ajnesa (Lord of 
sacrifice) ! 0 Achyuta (immutable) ! 0 Govinda ! O Mitdhava ! () Ananta (endless) 1 
0 Kegava! 0 Krsija ! O Visiju ! O Hrskcga 1 

10. O Maitreya I He did not utter even in his sleep, any name but that of the Lord. 
He did not think on anything but on the Lord, and the attributes of the Ijord, and the 
meaning of His names. 

11. That Yogi and ascetic King, free from attachment, did not perform any ritual¬ 
istic Karraas except bringing fuel (for sacrifice), plucking flowers and Kiiga, for ofl'ering 
to the Lord. 

Tlicso verses of tlio Visim I’mfti.ia sliou that tlie King Bbarata was 
so absorbed in the worship of the Lord that lie did not perform any 
ritualistic Karinas. Consequently, when in the same Purana wc find 
a statement in II]., 8. 9, that Vi.snu is worshipped bc.st by that man who 
discharges the duties of his caste and order, we mu.st consti ue that verse 
in consonance with the preceding verses of the same PurSna. Thus it is 
established that a Parini?thita need not perform the duties of his A^rama 
and Varna, if he cannot find time for them owing to his being employed 
in the worship of the Lord. For the Lord Himself says that if His 
Bhaktas omit to perform ritualistic Karmas they incur no guilt. In the 
Padma and the Adi Purfinas it is thus said : 

jgf feinsflq) uqai 

^qr muffin Sfilsq) Ufqq; II 

wifJxT w JiiuifJf 5) cq??qi w =qif%5R i 

FTqt qsnffti igqq) wqu-qn: li 

If men devoted to me and doing my work, omit to do the ritualistic work, that 
omission is rectified by the three hundred millions of great B^is. 

Those who renouncing all other Karmas, constantly recite My name, then* ritualistic 
work is done hy great Rjis devoted to the Liord. 
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Adlulcarana TX—The Nirapek^a devotee. 

Haviug tlius shown tlio offoot of Viclysi with regard to tho devotees 
who lead a housoliold life, and having also shown tliat they may, after 
tlie rise of Vidya, perform Ivannas at their option, the author now shows 
tlie same two facts with regard to tliose devotees wlio are not house¬ 
holders, wliu are not in any A^rama, and who arc called the Nirapoksa. 
In the Brhadflranyaka Upani.sad we find the account of a great female 
sage called OUrgi \'’achaknavi who was a knower of Hrahman, but wlio 
was not a householder, foi’ slio was an unmarried lady. In the Bvhadaranyaka 
llpani§ad we find <111., S. 1) (iargi asking the following (|uestiou fioin 
Y'fi.jnavalkya : 

ii I ii 

I'hcn Vitchaknavi said : ■Venerable lirdhmanas, I .shall ask him two cpicstions. If he 
will answer them, none of you, I think, will dofc-it him in any argument eoncerning 
Ikahmaji.' Ydjnnvalkya said : ‘.\«k, O Gitrgf.' 

Doubt ; Now Oargi was a i>ersou who was in no Asraina, and still we 
find her examining Vajhavalkya. The question then arises, can Vidya In; 
acquired without following any particular A^rama V 

Purvapnksa : Vidyii Ciinnot be acquired without following any 
particular ASrama, because the due discharge of the duties prescribed for 
a particular A^rama, is the cause of the origination of Vidya ; and if a 
person has no Afetnia, he cannot discharge any duties, and how' can A^dya 
arise in such a person 'i 

Siddhdntu : The nest Sutra answers this doubt. 

sC-fKA ni., 4. 36. 
a ri^: II \ I 8 I II 

a 

Antara, without (doing the duties of the Airamas), standing out¬ 
side. ^ Cha, indeed, verily. Api, also. * 3 Tu, but. Tad, that. 

D($t^il}, from seeing (the Sastric statements about it). Because it is so 
seen. 

36. (The Vidyh originates) verily even in those who stand 
outside (of all A^ranias) because it is so seen.—466. 

COMUBNTARY 

The word Tu’ is employed in order to refute the Purvapak§a that 
Karma is necessary tor the origination of Vidyl The force of the word 
‘Cha’ is to indicate certainty. Antarfts (who stand outside) are those 
persons who do not belong to any order or A^rama, and consequently do 
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not iterfoi'iu tlio duties of any ASraina ; but who, owiii}; to tho perfomiance 
of sueli duties in tlioir previous incarnation, are bom in this life with 
discrimination and dispassion, and wliose mind lias lieen purified by 
truth, austerity, prayers, etc., (porfonned in thoir past lives). In such 

persons Vidya has its origination, even when tliey do not porform any 
Karinas in their present life. Wliy ? Because wo see so in tho scriptures, 
(•arg'i rAcliaknavi is a standing example of one not belonging to any 
order, and yet a Brahiuavid. The sense is tliis. If a person has duly 
discharged the duties of his A^rama in his previous incarnation, but 

owing to some n ason or otlier, the origination of Vidya did not arise in 

him in tliat life aiul he dks before such origination, then in his next 

incarnation, his mind being already purified by the due discharge of th(> 
S^rama duties in the past life, he is born ripe for Vidya, and iu tho 

present life, by the mere coming in contact with holy men, he bursts 
forth into a full Jntinin possessed of all the attributes of discrimina¬ 
tion ami dispa.ssion, and Vidya manifests in him nith all her glory. 
The spark of tho holy sage is enough to lighten up such a soul into a 

conflagration of wisdom and love. Therefore, sutdi a person does not 

lierform, or rather stands in no need of performing, any A^rama Dharinas. 

All that he requires is Satsaiiga (tho company of the Good) in order to 
recall to his mind all that he had acquired in the past lives. 

In the next Sutra, the author shows that the Vidya originates in 
those whose faults have been washed away by the mighty force of Satsanga. 
Satsahga has independent po^v•er of destroying all faults and originating 
Vidya. 


sCtra hi., 4. 37. 

II ^ I » I II 

wfq Api, also. Smaryate, it is mentioned in the iSmvtis, 

;i7. The Slurtis also declares the same.—466. 

C0J1MEXT.\BY 

In the Bhagavata Purana (II., 2. 37) wo find the following ; 

sTTfw: g?rt, 

Those who hear the life-giving, words from the mouths of good men, who are as if 
tho Self of the Lord, and who fill the cups of their ears with the nectar of those words, 
they- purify the hearts tainted rvith evil, and ultimately they reach the lotus feet of 
the Lord. 

This shows'that the words of the good .men have the power of purifying 
the soul, and carrying it to the feet of the Master. 
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Similarly, in the Bhftgavata I’lirana (V., 12. 12), we havo tho 
following : 

^ srsTi^sT#:, f%?ir J?fg; n 

O HahAgaiia! this state is not to be obtained through austerity, nor through 
PiljSs, nor through feeding the iX)or or housing the homeless, nor through the study of the 
Vedas, nor by the worship of the Devas of water, fire or the sun, but through the 
anointing of the body with the dust of the feet of the Holy »)nes, the Mahatmas. 

This also shows that tlio dost of the foot of tin' Mahatmas, tlic 
sorvico of tho Holy Onos, is tho unfailing moans of aci|«iring l’’i(ly,^, ami 
lhat tile (‘ompany of Iho good lias greater effect than one's own exertion. 
The word ‘Api' also indicates that moral f|ualifications Hko truthfulness 
and tho rest are also necessary. Stronger than all ritualistic works, are 
the moral ipialitios id' truthfulness, prayer, service of the 'Ifasters, eeli- 
haoy, etc, as mentioned under (I., 1. I., page 7). 

The Nirapeksas, who have the good fortune of .getting the company 
of the Holy Ones, easily acquire Vidyfi, becausi' on them there is the 
special grace of the supreme Lord. The next Sutra mentions this 
fact. 

sf'I'H.Ji III., f. :l!S. 

II \ I » 1 II 

Vi4e.sa, .special. .\nugrahab, favour. ^ Cha, and. 

118. And on such Nirapeksas there is the special tgrace of the 

Ijord, and they easily acquire Vidyft.—-467. 

eOJLMENTAllV 

In the Oftil, X., !», we liave the following: 

ngdsrwr 

UT f5tr3 gsjjB'fl 3 II « II 

Mindful of Me, their life hidden in Me, illumining c.icli other, ever conversing 
about Me, they are content and joyful. 

s mpflifpftk It ts II 

To these, ever in union with Me, worshipping Me in love, I give the Yoga of 
discrimination by which they come unto Me. 

This shows that Nirapeksas are tho special objects of His grace. 

But how do you say that those verses of tlie Gittt apply to, tlio 
Nirapek§as, and not to devotees of every description? The words “Satata* 
yuktfinfim” in the above, which literally mean “those who are in constaut 
union with the Lord,” “those wlio are in constant meditation on the Lord,” 
indicate that these verses apply to those (tod-absorbed souls, and not to 
ordinary men. 
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Adhikarana 

In tiio preoediuK aidiorisnis it lia'j been shown tliat liouseholders 
like ya.jnaralkya and tlio rest, and non-houselioldors like Oftrgi and 
other’s, had acquired VidyA. 

Doubt : Now arises the doubt : Who is higher among these two 
classes—whether the householders or the non-liouseholders ? 

Ptirvapaksa : The opironent’s view is tliat the householders are the 
■letter of the two ; because not only do they discharge all the duties laid 
down in tlie Scriirtures for the houscliolders, but over and above that, 
they find time for the worsliip of the Lord, and are devoted to Brahiran. 
The Scripture also sliows that their condition is higher tlian that of the 
non-houseliolders, for in the BrliadAranyaka ITpanisad, IV., t. 9, it is said : 
sftsfurs: i v.'T ssiJiir 

On that path they say that there is white, or blue, or yellow, or green, or red; that path 
was found by Brahman, and on it goes whoever knows Brahman, and who has done good, 
and obtained splendour. 

The word Punya-krt (wlio iitis done good) means who has duly 
discharged the duties of his order and is a good householder. 8ueli men. 
the Srnti .says, reach Brahman \cry quickly. 

Stddluintu : This view ol the I’lirvapaksiu is set aside in tlie no.xt 
8ulra, which declares that tlie \ir.tp('ksa devotee is higher than the house¬ 
holder. 

siiK.^ Ml., 1. .39. 

m 1 81 II 

.Vtah, from tins (from the A^ramadharma condition), .g Tu, 
undoubtedly. Itarat, the other (the non-Ai^raina condition). JyAyal;. 

snpcrioi’, better, greater (means to acquire knowledge). LihgAt from 

iudientions, signs, inference. =5 Cha, indeed. 

39. The other (namely, the Nirapeksa) is undoubtedly superior 
to thi.s (namely, the householder), as there is a mark for the same.—468. 

I OMJIKNTARV 

The word “Tu” is employed in order to remove the doubt. The 
word “Cha” is used in the sense of exclusion. “From this,” namely, 
fi’om tlie condition of the liouseholdor ; “the otlier,” uamely, “the 
('ondition of the non-householder” is a “superior” or a better means of 
aoquifirig the V'^idyA; (because the facilities are greater in the latter con¬ 
dition). Wliy? LiAgAt—because of the mark,” because of the scriptural 
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indication. In the above passage of the BrhadSranyaka Upani§ad, we find that 
Gfirgi, wlio is a non-householder, is greater than Yajhavalkya, a liouse- 
holder, and she settles the disputes of the Braiimanas by examining 
Yajuavalkya. This is the indication of the Scripture. 

The sense is this. The scriptures enjoin various ASramas or orders 
of life, in order to contract tlie current of the outward-going natural 
propensities (propensities inherited by every man, from his human and 
animal ancestors). In other words, there are beginningless propensities 
with which every man is born, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 
animal propensities. The Scriptures, when they lay down those mles, do 
not mean thereby that tlio A^ranias are good in themselves, but that they 
are good only inasmucli as they help to contract this current. But they 
in their turn become positive obstacles at a certain stage. Tlioso wliose 
ont-go ng current has become checked, by having passed through the 
discipline of the A^ramas in their previous lives and who are born in 
their present lives with no out-going current, but with their hearts turned 
to God alone, do not stand in need of the discipline of the A^ramas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a Nira^rami or a non-householder is superior. Tlierefore, in the JAbSla 
Upani§ad, i<- has been said : 

Iff II U a: II 

qairs gfisaisr ii qr qqf qr ^araq?! qi^qraqi) qi 3?s?rfn-jpB> qr qq?>q 

fq^3r^5ftq qq5r«c ii 

Then Janaka, the king of the Vidohas, approaching YdjSavalkya, said, “Lord, teach 
me SannySsa.” To him replied Yajnavalkya, “Having completed his studentship, he is 
to become a householder; having been a householder, he is to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth : or else he may 
wander forth from the student’s state ; or from the house ; or from the forest. May he 
have taken vows upon himself or not, may he be a Snitaka or not, may he be one whose 
fire has gone out or one who has no fire, etc., the moment that he gets dispassion, let 
him at that very moment wander forth as a Sannyfisi.” 

This text lays down, in its due order, first the three A^ramas, namely, 
that of the student (Brah.macharya), that of the householder (Gfhastha), and 
that of the hermit (Vfinaprastha). It enjoins Sannyfisa for any one of these 
stages, but as an exception to this general rule, and for persons who are 
born as Sannyfisis, like Saravartaka and the rest, who are solely devoted to 
Brahman, it enjoins Sannyftsa at once without passing through the various 
grades. In other words, the taking of Sannyftsa depends upon the evolution 
of the soul; and for a fully evolved soul, the A^raraas are not at all necessary. 

83 
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As regards the text “Jiet not a twice-born remain for a single day 
without being in the household order or in some X^rama,” and texts 
similar to this, they are meant for ordinary men. and not for the evolved 
souls. 

^ote : The other passages are like these: “A murderer of the gods is he >yho 
removes the fire. After having brought to the teacher his proper revrard do not cut oft 
the line of children (Taitt. Up., I., 11. 1). “To him who is without a son the world does 
not belong ; all Ijcasts even know that.” 

Olijection : Lot it bo admitted for argument’s sake tliat the Nirapek§a, 
belonging ^ to no A^rama, is superior to the otlier two who belong 

to an A^rama. But there is this danger in these non-A^ramas 
(Nirapek§as), tliat in course of time they may fall down from their 

high position, and enter into family life: and thus lose their condition 
of Nirapek.^atva. That being so, when such Nirapoksas, once having 
renounced the household life, aceording to the rules laid down in the 

bastra.s, when they again take it up, they become blameworthy, accord¬ 
ing to that very Sfistra : and their condition becomes lower than that of 
the other, If such JSTirapekgas, who before were not in the household 

order, and who properly renounced that order, come to get fai'h in the 
household order, because the life of the householders is praised in 
Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not he 
possible to keep up that one-pointed immersion in the Lord, because the 

household duties would be a hindrance thereto and thus the superiority 
of the Nirapek§as would be lost. The Nirapeksas, therefore, cannot be 
said to be absolutelv superior to the other, because in the case of the 
Svani§thas and the rest there is no such danger of fall, but, on the 

contrary, they by the duo discharge of the obligatory duties of their 

A^rama, get their hearts purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heart to the feet of their Lord, a lino which constantly grows smaller 
and smaller till they are drawn to the very feet of their master. For 
this reason also Nirapeksas cannot be said to be superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 

The objection above raised is answered in the next Sfltra. 


sfixRA in., 4. 40. 

i ii \ i « i »o n 

Tad-bhfitasya, of one who has become That, who has realised 
Brahman through desirelessness or Nirapek^atA. § Tu, but *1 Na, not; or it is 
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not. Atadbhavalj, tho absence of that condition : the falling away fiom 

concentrated devotion to him. Jaiminelj, of Jaimini. Api, even, 

fsw*! Niyama (Niyamat) because of the rule (that their senses do not go to. 

other objects), by restraining (the senses by the intense desire for Brahman). 
^5:^ Atad-rflpa (AtadriipSt) because of the destruction of the desire for 
other than Brahman, by not desiring anything else than Brahman (Rupa, 
desire). Abhavebhyalj, and because of the absence of that, and from 

the absence of any other (A^ramadharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 

(there is no falling from that state) according to Jaimini 
also. For three reasons : (i) Because of the rule that their 

senses are restrained to thirst of God only; {ii) Because of 
the destruction of desires for any objects other than God ; and 
(in) Because of the absence of household life in the case of persons like 
Gdrgt and the rest.—469. 


COJIMENTAHY 

The word “Tu” is used in the above Sutra to remove the doubt. Of that 
pet son who has become that^ namely, who has realized Brahman through 
the meditation of a Nirapek§a, there is not falling away from that state, 
namely, such a Nirapek§a never is in danger and actually never does lose 
his concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as I, BadarSyana, do. On this point there is no 
difference of opinion between us two. Because of the rule tliat the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. And because all desires other than that of Brahman 
are destroyed in them, such as we find in the case of GSrgi and the rest 
who al^vays were and never accepted the household life. 

In the BhSgavata PuiAna (VII., 15. 35) wo also find the same ; 

II 

That heart which is once touched by the love of Brahman (and has once enjoyed 
that bliss) never can leave that Brahman and be pierced by lusts and desires, for it ia 
always calm and all such desires have become finally quiet in them. 

Though Jaimini lays stress on Karmt-kfin^a, yet he also is forced, 
by the strength of those texts which describe the Nirapek§a devotee, to 
admit that such a devotee never, falls . into the world again. He admits 
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that such a person need not perform Karma, because he has already per¬ 
formed it in his past life and is born a perfect being. 

The next Sdtra shows that the Nirapek|a devotee is superior to 
the Svani§tha devotees. The Svanis^ha devotee is in danger of falling, 
not so a Nirapek§a. The texts like “the Seer sees everything,” etc., show 
that Vidya can lead the Nirapek§a to Svarga and other higher regions, 
and there such Nirapek§as may enjoy the delights of Indra’s Heaven, etc. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next Sutra answers that. 

stiuA nt. 4. 41. 

SI Na, not. =sr Cha, and : only. Idhikarikam, the rulership, 

the position of the status of Indra, etc., the authority such as that of Indra, 
etc. Api, also: It includes the worldly pleasures also, iitsi Patana, of 
fall. Anumanat, from the inference, Tad-ayogat, by not 

thinking of that: by not desiring tliat 

41. The Nirapeksa devotee does not desire even the cosmic 
offices ; because there is fear of fall in it ; and because they have 
no wish for those posts.—470. 

COMMENTARY 

The word “and” in the Sutra has the force of “only.” The word 
“also” means the inclusion of the worldly happiness also. The word 
Adhik&rikam means the office of world-rulers like Indra and the rest The 
Nirapek§a devotees do not desire even such high offices. Why ? Because 
there is danger of fall from such offices ; as we find stated in the (Hta 
(VIIL, 16): 

wsk? g sfil-riif ii ii 

All the worlds, below the world of Brabmd, come aad go, O Arjuna; but he who 
cometh unto Me, 0 Kaunteya, knoweth birth no more. 

The reason of their not falling from the lieaven-world is that they 
had even in the beginning of their entering in the heaven-world no strong 
desire for enjoying that world. 

The Purftnic authority the reader can find out for himself. 

Note : Such, for example, as we find in the Bhagavata Purflpa, XL, 14. 14: 

51 5T 

51 5r1»lfh5l»J5l5H 

Jiftsnswrgii 
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He who has resigned himself to Me does not wish to get anything other than Mysell 
not even the Supreme rule of a Brahmfi or the pomp and glory of an Indra or the status 
of the sole monarch of the whole world, or the rulership of the ocean or the spiritual 
powers of an Occultist, nay, not even the Mukti consisting in non-rebirth. The only 
Mukti that he wants is the eternal freedom to serve the Lord of Eternity. 

Thus though through the glory of VidyS a Bhakta may get these 
heavenly enjoyments, yet since these enjoyments comes to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to¬ 
wards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next Sutra shows that he is superior to the Parini^^hita 
also. 


sCtk.v m., 4. 42. 

^ I « I U 

®'*T5**^ Upapiirvakam, that which begins with “Upa,” i.e., “Upasanam,” 
worship, .A pi, also, only. Hius the force of exclusion, g Tu, but, un¬ 

doubtedly. Sets aside the opposite view. tV Eke, some: namely, the Athar- 
vapikas. *6^ BhSvam, devotion, faith. ASanavat, just as food, Tad, 

that. 3^ Uktam, is explained. 

42. Some Sakhius declare that Upasan^ alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
Srutis.—471. 


COMMKNTARY 

The word “Api” has the force of exclusion here, the word “Tu” 
removes the contrary thought of the opposite view, the word “Eke” refers 
to the Atharvfinikas. Tlie Nirapeksa devotees \vish only to worship alone 
and nothing else, and their faith is the only enjoyment wluch they crave, as 

the starving man craves for food. This is mentioned in the Gop&la Uttara 

Tapani in tlie verse. “Bhaktirasya bhajanam, etc., sachchidAndaikarase 
bhakti yoge ti§thati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek; this is the only 
Rasa which they crave. 

Some Bhftgavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he desires, 
according to his capacities, to the brimful; because the Sruti says so— 

“AAnute sarvftn kftmfln, etc ,”—he enjoys all objects of desire, etc. As the 

Lord enjoys all the objects, encompassed within the three worlds, by His 
three feet, so dd His Bhakta^ also. 
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The appropriate Puranic texts must be found out by the reader. 

Note : The followin;; text of a Purdpa is to the above effect. 

^ JT>isi?i5rq9r: i 
mspcT II 

His Ekdntin devotees do not desire anything other than Him, for they are solely 
resigned to the Lord. They are immersed in the ocean of bliss, singing constantly the 
auspicious and the extremely wonderful deeds and glory of the Lord. 

The next Sutra shows by giving another reason that the Mukti called 
Saiokya and S^mipya is achieved by the Nirapek§as, without any effort on 
their part. 

suTHA nr., 4. 43. 

II ^ I » I S'm 

Bahih, outside, g Tu, but indeed, Ubhaya IhS, both ways, in either 

case, Smrtelj, on account of the statement of the Smfti. ^i^Tog, 

.ScharSt, because of custom or conduct Cha, and. 

43. The Nirapeksas are indeed outside the world, for 
two-fold reasons given by the Sinrtis and the conduct of the 
Lord.~472. 


COMMENT.AEY 

The word “Tu” has the force of exclusion. The Nirapek§as, though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements. Wiry do we say so ? 
Because of the two-fold reasons, namely, the Lord being attached to 
His devotees and the devotees being attached to the Lord. As says the 
Bh^gavata PurAna : 

« Jiwisi: II 

Hari, the Supreme Lord, never leaves the heart .of His devotees because He is 
attracted to it as if by an unconquerable force as the bee to the flower; and though He is 
destroyer of all sins. He is bound with the chains of love to His devotees. Similarly, Ho 
is the best of the Bhdgavatas who is bound to the lotus feet of the Lord, by a similar 
chain of love. 

This verse shows that he is the best of the devotees who has bound 
the lotus feet of the Lord with the rope of His love, and whose heart is like 
a flower in full bloom attractiog constantly the Lord to live in.. it., This 
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verse further shows, that as a precious stone gets its glory enhanced by 
being inlaid in a golden setting, or as a master gets his glory enhanced 
by being surrounded by faithful servants; so is the mutual relation of the 
Lord and His devotees. Such is the teaching of the Smrtis and the practice 
of the good men. 

So also the Lord has said in the Bhagavata Purapa, Xl., 14 16 : 

It 

I constantly follow My devotee who is a Nirapeksa, a meditative saint, peaceful, 
hati3a none and hated by none, who treats all equally, sanctifying with the dust of My 
feet the places that be treads upon. 

These two-fold reasons sh()\v that the union of the. Lord with His 
devotees is both internal and external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of wordly bondage consists in 
turning one’s face away from the Lord and Mukti is the constant state of 
having tlie Lord before one’s eyes both in his heart and outside of it. 


Adhikarana XI .— God is the purveyor of the Nirapek^a Bhaktas. 

In the preceding Sutras it has been mentioned that the Nirapeksas 
are superior to other devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahma. Now the author describes that 
these Nirapeksas have not only no desire for heavenly joys, but that they 
have no anxieties for their wordly wants, etc. 

In the Taittiriya Arapyaka, (III., 14. 1), we find the Lord described as the 
purveyor of His devotees. 

gg, I ^ ii 

Being the supporter (of all) He specially supports His devotees who worship Him 
with love. He, the one God, exists in manifold forms. 

Doubt: Hero arises the doubt: Are the wordly wants of the Nira- 
pek|a devotees supplied by the self-exertion of tlie devotees themselves 
or by the Lord Himself ? 

Purvapaksa : The opponent maintains the view that the devotees 
must supply their wordly wants by self exertion, because they love their 
Lord so much that they do not wish to put Him to the trouble of exert¬ 
ing to supply their wants. 

Siddhdnta : The next Sdtra shows that the Lord Himself supplies 
the wants of His Nirapekga devotees. 
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sCtra hi., 4. 44. 

fqrfjTJT; ll X I » I S'V || 

wRr: Svaminab, from the Lord. 'R5T Phala, about the fruit. «'t: 
^rutel}, because of hearing, Iti, so. Atreyab, Atreya holds. 

44. From the Lord come all supplies of the wants of the Nirapeksa 
devotees, because of the Sruti texts about fruit quoted above. This is 
the opinion of DattStreya.—473. 

COMMENTARY 

The bodily and worldly wants of tlie Nirapeksas are fulfilled by 
the Supreme Lord Himself. Why do we say so ? Because of the Sruti 
texts—“Bhartfisan bhriyamano bibharti”—being the supporter of all. He 
supports His devotees who worship Him with love. Because the text 
calls him Bharta or supplier, Dattatroya is of opinion that tlie Lord 
supplies all wants. We find this in the Gita also (IX., 22) : 

ni ^ sfjir: i 

fsTaTfbg^Rf qfTpqw: II IJ 

I purvey all objects o( worldly livelihood and their preservation for those Bhaktas 
of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 

So also in the Padma PurSna, it is said; 

jvtifpu aqreufit II 

O lotus-born Brahma, I maintain my children (devotees) as the birds, tortoises and 
fish nourish their young ones, by looking after them, by thinking of them and by touching 
them, respectively. 

Note : The fishes nourish their young by looking after them. The tortoises do so 
by thinking on their young ones and the birds actually teed their young ones by physical 
contact. The Lord nourishes His devotees by all these threefold processes. 

To say that the devotees do not wish to put their Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord and His devotees. The devotees never 
entertain any such notion as “May the Lord Hari nourish us by supply¬ 
ing our worldly wants.” So they cannot be said to put the Lord to 
trouble. Moreover, the Lord being Satyasankalpa, true-willed one. His 
very thought supplies all the wants of His devotees; and so it is no 
exertion to Him to supply the wants of His devotees. The fruit describ¬ 
ed in the Srutis consists in getting all one’s wants supplied by merely 
worshipping the Lord, without praying Him to supply such wants (with¬ 
out asking Him, “Give us this day our daily bread”). In fact, the i^ruti 
says “Bhriyamfina,” by being worshipped, He supplies. It does not say 
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“by being prayed to He supplies,” for the maxim is “Worship tlie Lord 
and ask for nothing, and you will have everything.” 

The author in the next Siitril shows by an illustration the invariable 
nature of the Lord's providence and pilrveyership in regard to thesd 
Nirapek§a devotees. 


SUTR.V III., 4. 45. 



X ll 


Artvijyam, the priest’s work, Iti, jnst like. 
Audulomil. 1 , Audulomi thinks. Tasmai, for that, ff Hi, because. 

tariki-iyate, ho is employed. He is purchased. 

45. According to Audulomij the Lord sells himself 
to His devotees like the sacrificial priest to his Yajamanas. 
—474. 


(’OM.MKXTART 

The word “Iti” in the Sutra lias tlie meaning of “like.” Tlie supporting 
of His Xirapeksa devotees by the Lord, is like the supporting of his 
YajarnSnas by the sacriticial priest called Rtvij. Because the Lord is 
purchased by tlioso Bliaktas, in order that He may supply all their worldly 
wants. As says the Yi.snu Dharma : 

The Lover of His devotees sells His very self to those Bhaktas of His in exchange 
of a mere Tulasi leaf or a handful of water. 

Tlie sacriticial priests are as if purchased or engaged by the Yaja- 
mfina to perform all his sacrifices in their detail in lieu of the foe which 
ho gives them, Audulomi being a believer in impersonal God, his Bhakti 
is a sort of barter, and is wanting in tliat higher element of Bhakti wliich 
consists in doing all acts in order to please tlie Lord and not from a spirit 
of exchange. But the Nirapeksas are liigher than Audulomi Bhaktas 
because they do not cherish even tlie desire that the Lord should supply 
their worldly wants. 


SlITKA III., 4. 46. 

II ^ I « I ll 

gk* Sruteb, because of the Vedic statement. Cha, and. 

46. And from the Vedic text also the same is learnt. 
—475. 
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COMMKNTARY 

In tlie Cbhandogya Upanisad it is taught that tlie prayers of the sacrificial 
priests are potent enough to procure all the desires of tlie Yajamana who 
engages tlie priest. Tims in ChhSndogya Upanisad, 1., 7. 9, it is said : 

% ^ w »n2jfft giu »n?rf^ lu ii 

Now through this alone (i.e., through the grace of the I^ord dwelling in the eye) he 
obtains all the lower worlds and the desires of human beings. Therefore, the Udgiltri 
who knows this should say (to his Yajamfina), “To accomplish what particular dtaire of 
yours, shall 1 sing out.” For he, who knowing this, sings out the >S£man, is able to accom¬ 
plish the desires (of his YajamAna) through his song, yea, through his song. 

This text of the Upanisad clearly shows that the fruit of the woi’k 
performed by the priest accrues to the client and not to him. 

Thus it has been demonstrated that the Lord supplies the wants of 
His Nirapeksa devotees, because he is purchased by them, in the same way 
as the priest supplies all the wants of his Yajamauas by his prayers. 

Adhikarana AT/. 

The author now shows the duties of these Bhaktas after their having 
acquired the Vidya. In the BfhadSranyaka Upanisad (IV., 4. 23\ it is said : 

at^UcT^f^: tfluicinH ^ 

Vr 94 «it'^ *TWc5tEr 

\\\\\\ 

sfiPlT’T Bk fJW ^ gpfisrft fgftsanftlftsTf 

^ ^ TMSifra; ii k. ii 

He, therefore, that knows it, after having become quite subdued, satisfied, patient 
and collected, sees Self in the Self, sees all as Self. Evil docs not overcome him, he 
overcomes all evil. Evil does not burn him, he burns all evil. Free from evil, free from 
spots, free from doubt be becomes a (true) Br£hmapa ; this is the Brahma-world, O King ; 
thou hast attained it,—thus spoke YdjSavalkya : I give you, venerable Sir, the entire 
country of the Videhas, together with myself, for serving you, (said Janaka Vaideha). 
In the same Upanigad (II., 4. 5), it is said : “Verily, the Self is to be seen, to be heard, 
to be perceived, to be marked, O Maitreyi. When we see, hear, perceive, and know the 
Self, then all this is known.” 

Doubt: Here the attributes beginning with Sama and ending with 
Dhyana have been mentioned as the qualifications which the seeker of 
Brahman must build into his life (namely, the qualifications of Sama, 
Dama, Uparati, Titik§S, Samadh5na, Sravana, DarSana, Manana and 
Dhyfina). Must all these qualifications and the actions denoted by them 
be performed by the Nirapek§a devotees or must they simply meditate on 
the essential nature, qualities and actions of the Lord ? 
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Ptirvapaksa : In answer to this doubt the opponent maintains tliat 
though VidyS might have originated, yet it does not become stable without 
the above attributes of Hama, Dama, etc. Therefore, these must be per¬ 
formed. 

Siddhdnta : The next Hutra answers this. 


SLTRA lit., 4. 47. 

11 \ 1 » I II 

Sahakfiri, auxiliary. Antara, the other. Vidhih, tlio in¬ 
junction about, Pak§ena, in one sense, geflspi, IVtiyam, the third, i.e., the 

mental. UW: Tadvatalj, of him who has that, Vidhi-adivat, just as 

in the case of injunction, etc. 

47. For the Nirapeksa devotee who desires only the grace 

of the Lord, the mental meditation or Dhyana is the third 
injunction as an alternative to Sravapa and Manana which are 

enjoined as helps to the acquisition of Vidya with regard to the 
other kind of devotees. It is an injunction similar to the injunction 
of Sandhyd, etc.—47C, 


COMMENTARY 

The attributes of Hama, Dama, etc., were shown in the Hutra III., 4. 26 
(p. 639) as being necessary in tlio origination of Vidya along witli 

the attributes of sacrifice, alms, etc. In the present Adhikarana these 

qualifications are looked upon from another aspect, namely, not as a Hahakfirt 
cause in originating Vidyft but as necessary even after the origination of 
VidyA The Upanigad text is in the form of a Vidhi or command, and, 
therefore, these acts of Hama, Dama, etc., must be performed. They arc Vidhis 
or injunctions, with regard to tl.ose devotees, who are leading a household 
life, namely, the Svanistha and the Pariniithita, because the text above 
quoted makes an original statement (Apfirva) w'ith regard to these 

SS^rama devotees. But with regard to Nirapek§a devotees tlie above 

texts are no Vidhis, because with regard to these Nira^rama devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with I’egard to them. Therefore, the Nirapek^a devotees 
need not waste their time after Hama, Dama, etc., which are their natural 
qualities but they must constantly remember the form of the Lord, His 
essential attributes and deeds Therefore, the Sutra says : Tftlyam 

tadvatalj. This is a third alternative to the two alternatives already 
mentioned before. To the Hirapek§a devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires), these ^ama, Dama, 
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etc., form a third method. He must perform these mentally, because tlie 
Sruti says he is to be reached by mind alone. Or the word third method 
may mean the mental meditation as contrasted witli Sravana or hearing, 
which is a bodily act; and Manana or the recitation of Mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this mental Dhyfina 
is the third. Tn order to show, that this mental OhySna is also necessary, 
the author gives an illustration by saying Vidhi Mi vat “just as in the 
case of the injunctions and the rest.” As a S^Srama devotee must necessari¬ 
ly perform his SandhyA prayers, etc., for the performance of SandliyA, etc., 
is a compulsory duty (Vidhi) on him, so with regard to tlie non-house¬ 
holder, the Nirapeksa devotee, the performance of Sama, Dama, etc., is not 
a necessary duty. On tlie other hand, tlio Nirapeksa devotee, in whom 
Vidya has originated, has tlie duty of constantly meditating on the form 
and qualities of the Lord. 

Note : As the Sandbyd TJp£sand is the duty of the householder devotee, so the Dhyiina 
on the Lord is a duty, or rather may be considered as a duty, enjoined on the non-house¬ 
holder devotee. 

This does not means that the non-liouseholder devotee is prohibited 
from performing Japa (silent prayers) and ArchanS (or woi-ship of the 
Lord) with flowers, incense, etc. Because tlie word BhySna includes Japa, 
ArchanS, etc. Or DhySna is specifically enjoined on tlie Nirapeksa devotee, 
because DhySna must be the predominant note of His worship, while Japa, 
etc., should occupy a secondary position. Thus has been described tlie tliree 
kinds of seekers of knowledge (Vidyfii; and tlie particular form of Piijfi, 
meditation, etc., fitted for them. 


Adhikarana XIII. 

Tt has been taught before, liow tlie acquisition of A^idy& takes 
place in the case of the three kinds of devotees called the Svanigtha, etc. 
Now are described the methods of making this VidyA a stable quality of 
the mind. 

Visaya : Tn the ChhAndogya Upanisad at the end (VIII., 15. 1) wo find 
the following : 

H 11 ? II 

Verily this doctrine Visnu taught to the four-faced Brahmjl. Brahm& taught to 
Svayambhftva Manu, Manu to his people. One should learn the Veda in the family of his 
teachers, making presents to his Guru according to law and doing his works fully. 
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one should return home and enter into household life. In a sacred spot, he should recite 
the holy scriptures, and perform good deeds, concentrating all his senses on the Supreme 
Self. lie should not injure any living creature except in sacrifices. lie, verily, thus 

passing his life, attains on death the world of Rrahman and never returns therefrom, 

never returns therefrom. 

Here the Upanisad concludes by describing tlie householder condition 
as the highest. 

Doubt: Since the Upani§ad winds up with the householder, it 
appears that persons other than householders cannot get Vidya. The doubt 
is : Does Vidya originate in A^rainas other tlian that of a householder ? 

Purvapaksa : Since the Upanisad ends with the householdor, it 

follows that Vidyfi does not originate in any other stage of life. Uo 
doubt there are certain passages in the Upanisjad which praise renuncia¬ 
tion. They are merely Arthavadas or glorificatory passages and must 

not be interpreted as ordaining Sannyfisa. They mean tliat the Brahman 
is such a groat object that one must renounce cvorytliing for His sake. 
The llpanisads teacli, however, that Brahman is acquired only by the 
liouseholder who follows strictly the rules of the Upanisads. Tliis is 
tlio proper interpretation of tlio concluding pfissage of the Chhfindogya 
Upani§ad. If the Upanisad did not mean . to teach this, then why should it 
conclude in glorifying the houseliolder ? 

Siddhdnta : This objection raised by tlie Purvapaksin is answered 
in tlie next Sutra. 


•suTKA nr., 4, -JS. 

II ^ I « I ifc: II 

Krtsna, of all (duties). Wiei, Bhfivat, owing to tlie existence. 
3 Tu, but, indeed. »jfi[i!rr (ifliiiia, by a liouseholder. Upasamlifiralj, 

the conclusion, the goal, salvation. 

48. The Chhandogya Upanisad concludes with tlio 
householder’s stage, because of the fact that this stage includes all 
the others.—477. 


('O.U.MK.\TAI{V 

The word “Tu” is used in order to remove the doubt. The object of 
the Chhfindogya Upanisad in concluding by describing the Grhastha A^rama 
is not to teach that the G^hastha alone attain Mukti, by the due discharge 
of the duties of their Afirama; but it means to inculcate that the Grhastha 
Aiirama includes all other A^ramas, and the duties prescribed for the 
Grhasthas include the duties prescribed for other ASramas also. Th^ 
Scriptures teach several duties as incumbent on the householders, and 
which are to be performed with great effort and exertion. They have 
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to perform tlie duties (Dharmas) of other A^ramas also, according to their 
power, such for example, non-injury, (harmlessness, control of senses, etc). 
Though these latter are tlie specific Dharmas of a Sannyasi, yet a house¬ 
holder is also required to perform them, according to his power. 
Since the Orhastha A^rama includes the Dharmas of all the other 
A dramas ; therefore, the Upanisad properly winds up with the household 
order. So also we find in tlie Visnu PurSna : “All who eat the food of 
begging, whether they be SannySsins or Brahmacharins, all of those are 
established in the Grhastha A^rama, therefore, tlie stage of the householder 
is the best of all.” 

i\o/e: jManu also praises the Grhastha order (VI., 89, 90) : 

“And in accordance with the precepts of the Veda and of the Smrti, the house¬ 
keeper is declared to be superior to all of them ; for he supports the other three.” 

“As all rivers, both great and small, find a resting-place in the ocean, even so, men 
of all orders find protection with householders.” 

Because the Upani.sads mention other ASramas also (and because 
tlicy teach that those who perform properly the duties of their A^ramas 
get Mukti), it follows that when a particular Upanisad winds up with 
the household order, it must be understood to mean that the household 
order contains Dharmas of all other orders and hence it has boon men¬ 
tioned in the epilogue. This fact is mentioned in the next Siitra. 

sCtba iil, 4. 49. 

II f I » I 8^ II 

Maunavat, just as silence. WITTH ItaresSm, of others, 

A pi, also. Upade^St, because they arc taught, or enjoined. 

49. In the Upanisad other ASramas have also been 
taught a.s loading to Mukti, just like (the condition of a Maunt who 
keeps) the vow of silence.—478. 

(.ommextahy 

Tlie last passage of the ChhAndogya Upani§ad follows tlie passage in 
which the Mauua has been taught In ChhSndogya Upanisad, (VIII., 5. 1-2) 
we find all the three ordei-s described as leading to Mukti : 

“Xow, that which the wise call Yajna (sacrifice, the characterstic mark of house¬ 
hold order) is verily the Divine Wisdom ; through Divine Wisdom the knower obtains 
the I/ird. Similarly, that which the wise call Isfam is also the Divine Wisdom, For 
having desired the Self, he obtains the Self. 

“Now what the wise caU Sattwtyana is also Divine Wisdom, for through Divine 
Wisdom alone, he obtains from the True, the salvation of his self. Similarly, what the wise 
call (Mauna) the vow of silence is really Divine Wisdom, for through Divine Wisdom 
alone, one after knowing the Lord, becomes absorbed in meditation and becomes silent.” 

Mte : These two verses show that YajSa, Sattrfiyana and Mauna are all equally 
means of salvation. 
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This fact, is referred to in a preceding passage also of the same 
Upani§ad (Chh. Up., II., 23. ]) : 

“There are three branches of (the tree called) Dharma. Sacrifice, study and charity 
constitute one branch. Austerity is another, and to dwell as a llrahmachilrin in the 
house of one’s preceptor, always mortifying the body while so dwelling, is the third. 
All these are blessed and obtain the worlds of the blessed. But the (lod-absorbed alone 
obtains immortality (Release).” 

Similarly in the Brhadaranyaka Upanisad, (IV., 4. 22. Soe page (521 {ante) 
we find: 

“Brdhmaiias seek to know him by the study of the Veda, by sacrifice, gifts, by 
l>enance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes.” 

The above texts sliow' that the Upanisads teach tliat tlie higliest end of 
man (namely. Release) can bo realised in any of tlio four A^ramas, if tiie 
man discharges rightly the duties of his A^rama. The Chlifindogya Upanisad, 
tlierefore, Avhen it winds up witli the Grhasiha A^rania, refers to this 
l)articular A^rania because it includes all tlio others. 

Objection: The Sutra uses the word Ttaresam in the plural number, 

while it ought to have used tlie word Itarayolj in tlie dual number : because 

two other Ai5ramas arc only left and not more than two. 

This objection is answered by tlio fact that as these two A^ramas 
contain many sub-divisions, so they are spoken of in tlie plural. 

Xole : Thus the Brahmachfirt Asrama has four sub-divisions, called Silvitra, Bnlhma, 
Pr5jltpatya and Brhad. The Vanaprasthas have also four sub-divisions, r/.;,, Phenapa, 
L'clambara, Vaikhdnasa, and \’dlakhilya. The SannySsa has also four sub-divisions, n\., 
Kutichaka, Bahitdaka, Haihsa and Niskriya. 

The ChhSndogya and other Upanisads mention the Rrahmacharyii 

and the VSnaprastha Ai^ramas also, in the same way as they mention the 
Sannyiisa (Mauna) and the Grhastha A^ramas. A man can attain Mukti 
in any one of these four A^ramas. He may be a Naisj:hika Brahmachfiii 
who never marries. Or he may be a Bvaniijtha Grlia,stha or he may be a 
Vfinaprastha or a SanuySsin, and get ^lukti. JIukti is not the special 
privilege of any particular A^rama. 

Thus in the JSbala Upani§ad the four AAramas are ordained (and it 
is expressly taught therein that Mukti is attainable in any one of those 
stages). 

’s II gif) II ii 

«iT sit ii 

Let a person after finishing studentship (Brahmacharya) become a householder; 
after finishing the householder stage let him become a hermit or forest-dweller, and after 
finishing the hermit’s stage, let him wander forth (become a Bannydsin).. Or he may 
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become a wanderer after finishing studentship (Brahmacharya) or after the householder’s 
life or after the forest-life (if he has excess of Vairagya ). Or again whether ho has 
taken a degree or not taken a degree, whether ho is an unmarried graduate, or a solitary 
widower graduate, whether his household sacred fire has been extinguished, or he has never 
lit any sacred fire, the day he gets the world-wearinessj let him on that very day wander 
forth renouncing the world. 

This shows tliat all men of all A^ramas are entitled to enter tlie 

Bannyfisa ASrania. In a latter passage of tile same Jabfila Upanisad, the 

Nirapeksas are also described in the sentence beginning with “Tatra 
paramahanisfinfini,” etc, as given below : 

^Tsq^f^iu '«Tg?*rtiT qra staqM ^ 

qf<:cq5=qifiiTiwf?q^cf. ii q»iT 

^«qf5r>>iiqT?q5Rv5Tt ^4^: STW qwwt 3:fsqmt:fq»!I>S«qTf«Tfsre1ssnqi»fRf^«rJWf: 

^fcqin b gt^fcr ii t, ii 

Among the Paramhaihsas are Samvartaka (Prajapati), Sruni, Hvetaketu, Durvdsn, 
Rbhu, Nidfigha, .(adabharata, Uattatreya, Kaivataka and others who had no external 
marks of caste or Ssrama, who had no particular mode of conduct or discipline, whose 
conduct was opposed to caste rules, and who though not insane, acted as if they Were 
insane. Let a man, therefore, uttering the words Bhuh Svahl, throw into the water his 
staff, the Kamaijdalu, his vessels, his water-strainer, his sling for carrying the load, his 
sacred tuft of hair and his sacred thread. Having thrown ail these caste-marks, let him 
go out in search of His Self. Wearing the form in which he was born (namely, perfectly 
nude), above all pairs of opposite (such as heat and cold, etc.), renouncing all books, 
studies, renouncing acceptance of alms, having obtained full knowledge of the true 
Brahman, pure in heart, begging alms only to maintain his life, only on fixed hours of the 
day in the vessel of his stomach (that is, keeping the food into no vessel but putting it 
into his stomach), constantly thinking ‘‘I am Hod,” free from gain and loss, dwelling in 
empty temples or huts or an anthill or under a tree or where the cooking earthen vessels 
are thrown, or where the sacred fire is kept, on the bank of a river or in a mountain, 
forest or cave or in the hollow of a tree, or near a waterfall or on an open plateau. With¬ 
out any house, or fixed residence, without any effort to collect anything, without the idea 
of proprietorship about anything, always meditating on the pure Brahman with his gaze 
turned inward, constantly trying to destroy past evil Karmas, he ends his life in 
SannydsB,—such a man is called Paramahaihsa. 

Therefore, the Chhfindogya Upani-sad very rightly concludes witli the household 
order, because in that A^rama the duties to be performed are many: and 
it has been well said : “The day lie gets the world-weariness, on that very 
day let him wander forth.” 

The above passage clearly shows that the moment one gets the world¬ 
weariness, he should renounce tlie world. The condition precedent 
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for entering into the order of the SannySsina is such world-weariness. 
The argument based upon the last Mantra of the Chh&ndogya Upani^ad where 
it winds up with the household order, namely, that the condition precedent 
to entering the Sannya a ASrami is the passing through the household 
ASrama, therefore, falls to the ground. 

The reason why a man enters into the household life is because he has 
unexhausted worldly propensities: the reason why he renounces the world 
is because such proclivities no longer exist in him and the world weariness 
takes their place This is Ihe only criterion to judge whether a person is 
ready to take Sannya a or not. Thus this also is established that, when a 
man is endowed with the qualifications of Sama (mind-control ), Damn 
(sense-control \ Uparati (tolerance ), etc,, whether he be in any ASrama or 
in no ASrama, Knowledge ( VidyS ) is sure to originate in him. 


Adhikarana XIV. 

The author now teaches that Vidyl or Divine Wisdom is a mystery, 
and should be kept secret. In the ^vetft^vatara it is written : 

This highest mystery in the Vedfinta, delivered in a former age, should not be given 
to one whose passions have not been subdued, nor to one who has not a son, or who has 
not a pupil. 

Doubt : Now arises the doubt; Should this Vidyfi be imparted to every 
one or to a select few only? 

PUrvapnksa : The Masters of Wisdom are also Masters of Compassion* 
To impart knowledge to the fit and withold it from the unfit, to discriminate 
who is fit and who is unfit, goes against their compassionate nature which 
loves all ; and consequently, the VidyS must be revealed to all in¬ 
discriminately. 

Siddkdnta : This view is set aside in the next Sfitra. 

SUTRA in., 4. 50. 

n ^ i 8 I » fi 

Anavi§kurvan, not making it manifest AnvaySt, because 

of the connection, 

50. Let the Master teach the disciple not to reveal the doctrine, 
for such, is the ancient usage.-—479. 
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OOMMEXTARY 

Let him irstiuct the rupil not to reveal the teaching. Wh}' ? 
Anvayftt ; Bccanse in the above text of the Sveti'i.^vat ira, the instruction is 
expressly to that effect. So also says the Lotus-eyed Lord Kr§na in the 
Gltfi (XVIIL, 67) : 

5T H nf II II 

Never is this to be spoken by thee to anyone who is without asceticism, nor without 
devotion, nor to one who desireth not to listen, nor yet to him who speaketh evil of Me. 

The teaching becomes fruitful when given to the worthy, and bears 
DO fiuit, when it falls on unwoithy soil. For the Sriiti says (^vet, 
VI.. 23) : 

itii 5T«iT I 

Rfffit:!: I ?frt IR?II 

if these truths have been told to a high-minded man, wh> feels the highest devotion 
for God, and for his Guru as for (■•od, then they will shine forth,—then they will shine 
forth indeed. 

So also in the story of the two pupils of Prajapati, given in the 
ChhSn^ogya Upanisad, we find the same thing. The Asuivt king, Virochana, 
and the Deva king, ladra, both he.ird a voice projlaiming. (Chh. Up., 
VJIl, 7. 1) : 

zi ^rifnsifsqicnT 

5r3!iq(fR?in II ? II 

PrajSpati proclaimed : "The Atman, who is free from sins, free from old age, free 
from death, free from grief, free from hunger, free from thirst, he whoso desires are true, 
whoso will is true, he ought to be searched out, he ought to be understood. He who has 
known that Atman indirectly and has also realised Him, attains all worlds and all desires.” 

Both went to Prajfipati to learn the meaning of this parable. Both 
were taught equally in the same words. But Virochana, deduced from 
those words, through his perveise intellect the doctrine of materialism, and 
Indra the doctrine of life eternal. \''irochana failed to get the realisation 
of the truth. Therefore, Vidyfi must be taught to the fit only and not 
to tlie unworthy. The fit are those who are devoted to the Lord as revealed 
and established in the world-scriptures, and w'ho are endowed with 
faith. 
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AdJiikarana XV.-^The time of the Origination of Vidya. 

Now tho author discusses the question what is tlie proper time when 
Vidyl becomes ripe and originates in man. 

Visaya : The stories of Nachikotas, JabSla, etc., as well as of YSraadeva 
are the topics whicli constitute tho subject of discussion here. 

Doubt: Here arises the doubt: Does the Vidyii, as tho result of the 
above-mentioned practices, arise in this very life or in the next life ? 

Phrvapaksa : When tliose practices are rightly performed, Vidya 
originates in this very life, because a man undertakes any great object with 
the desire “let me accomplish this in this very life.” Tho enthusiasm is 
liable to flag, if one wore told that his efforts will bear fruit in the next 
life. 

Siddhdnta : Tt is not an invariable rirle, that VidyS originates in one 
life, as is shown in tho next Siitra. 

SUTRA nr., 4. 51. 

II ^ I »I ni 

Aihikani, tiro present life or birth (in which we obtain knowledge). 

Aprastuta, not being present. Pratibandhe, obstruction. Tad, 

that. Daiianat, biirg declared by the scriptures. 

.51. Vidva originates in this very life, provided there are no 
obstructions at liand ; as this is seen (in the case of some), 
-480. 

COJIMEXTAEY 

When there is no obstruction to the rise of Vidyft then she originates 
in this very life; but when there is any such obstruction then the manifests 
in the next life. 

Why do we say so ? Because we find it so described in the case of 
Nachiketas, who got Vidyd in one life, while there are others who did not 
get it but in the next life As in the Katha Dpani^ad, VI., 18 ; 

5iss^i ftotJrtiT jftn Wq ^ i 

iBWra' II II 

Nachiketas having then obtained all this knowledge and practice imparted by Yarns, 
attained Brahman, became free from Kajas and beyond death ; another who thus knows 
the Spirit certainly becomes so. 

Tlie above and the texts like these indicate that VidyS can originate in 
one life also. 

But there are texts which show that she originates sometimes in the 
next life. As thus V&madeva got VidyS while he was in the womb of 
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his mother. (See Bf. Up., I., 4. 10). The fruitioa is not always in the 
same life in which the effort is commenced. If the obstruction is small 
and the energy put into the practice for the acquisition of Vidy4 is great, 
then Vidyfi is acquired in that very life. The efibrt is sufficiently strong 
to overcome the weak resistance, as we see in the case of Nachiketas 
and the King of the Sauvtras called Rahflgana. But if the obstruction 
is strong, then though Vidy^ originates owing to the performance of 
sacrifice, charity, austerity, thought-control, etc., she I’emains latent, 
covered up by the obstructions (as the chicken inside the shell), and 
she awaits the next birth, for the breaking of the shell and for her coming 
out in all her glory. It is thus said in the Git4 (VI., 37 and forward 
up to 45) ; 

’Splicq' SRT *1^ II II 

ii ii 

1 

lj«T II II 

it 4 i 

eper ii vo ii 

jpcp ?mT: i 

«ilnat jfl*u5retsf«3itii^ ii vt ii 

vmr 

wft 5ft% Siwr II II 

d 5%ppt»T 

*gl^ ^ ep) II V? II 

T5fw?i%J! fp^ p: I 

II yy ii 

sqwifMJPPq I 

vf^^sivppRwwp) Jfifir «nT nfiip. ii W o 

He who is uniubdued bat who posseBseth faith, with the mind wandering away from 
Yoga, Ming to attain perfection in Yoga, what path doth he tread, O Krspa 7 

Fallen from both, is he not destroyed like a rent cloud unsteadfast, O mighty-armed, 
deluded in the path of the Eternal 7 

Deign, O Krspa, to completely dispel this doubt of mine; for there is none to be 
found save Thyself able to destroy this doubt. 

Srt Krspa said : 

0 son of Piihd, neither in this world, nor in the life to come, is there destruction for 
him; never doth any who worketh righteousness, O beloved, tread the path of woe. 
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Having attained to the worlds of the pure-doing, and having dwelt there for im¬ 
memorial years, he who fell from Yoga is re-born in a pure and blessed house. 

Or he may even be born into a family of wise Yogis, but such a birth as that is most 
difficult to obtain in this world. 

There he recovereth the characteristics belonging to this former body, and with these 
he again laboureth for perfection, O joy of the Kurus. 

By that former practice he is irresistibly swept away. Only wishing to know Yoga, 
oven the seiker after Yoga goeth beyond the Btdhmic world. 

But the Yogi, labouring with assiduity, purified from sin, fully perfected through 
manifold births, he reacheth the supreme goal. 

The above texts of the Gita clearly .show that Vidya sometimes does 
originate in the next life. 

Nor is it an invariable rule, as is assorted by the Pdrvapaksin, that 
DO man will undertake a thing the fruition of which will not take place 
in one and the same life. There are men (wiser and more modest ) who 
say “let mo do the effort and leave the success to co.no, either in this 
life or in the ne.xt.” Thus it is proved that success in the acquisition of 
Vidyd and her manifestation depends primarily on the removal of tho 
obstructions, whether this takes place in this life or in the ne.xt. 


Adhikarana XVI. 

The acquisition of Vidyfi invariably leads t) release. Now the 
author shows that when Vidyft is acquired, Moksa invariably and neces- 
Farily follows such acquisition. In the Upanisads (Bp Up., IV., 4. 17, and 
^vefc, Dp., III., 8) wo find it clearly mentioned that the knowledge of God is 
immortality. 

(J5;533faT ’WmS’SI II 

II ta 11 

hi???: 

II c II 

He in whom the five beings and the ether rest, him alone I believe to be the Self, 
—I who know, beli< ve him to be Brahman ; I who am immortal, believe him to be 
immortal. (Br., Up., IV., 4 17). 

I know that great person (Purusa) of sunlike lustre beyond the darkness. A man 
who knows him truly, passes over death ; there is no other path to go. (Svet. Up.,TII.. 8). 

Doubt: Here arises tho doubt: D tes the M >k§a take place on the 
falling off of the body in which the VidyS was acquired, or does it take place 
in the next life ? 

Purrapaksa : Vidyft being the cause of MukM, there is no reason, why 
the man, who has got Vidyfi, shou'd take another birth to get Mukti. For 
a cau-ie is invariably fol'owel by the effect 

Siddhdnta : This view is set aside in the next Satra. 
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I1 1 » | II 

SUTHA III., 4. 52. 

5?^ Evain, thus. 3% Mukti, of salvation. "KST Phala, about the time of 
obtaining the fruit. Aniyaraah, there is no rule, Tad, of that (ie, 

saPation). AvasthS, the condition. Avadh^t lj, being determined. 

Tad, of that {i.c., of salvation). Avastha, condition, Avadljrtelj, 

being determined. 

52. Similar is the case with the Alukti. There is no 
invariable rule of the time of its fruition, because it depends upon 
well ascertained conditions, because it depends upon well ascertained 
conditions.—481. 


COM.MKNTAKY 

As in the case of tlie time for the origination of VidyA there was no 
invariable rule, whether it should originate in one life or in the next, 

thougli the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is delayed owing to obstructions 
which require fo be removed and which are removed in the next life ; so 

also is the cise that a man may have acquired Vidya, yet Moksa which 

is the characteristic fruit of VidyS is delayed till the next life, because 
the Prfirabdha Karmas require t) bo worked out Of course, if tliere are 
no Frfirabdha Karmas which require to be worked out, then the Mukti 
takes place in that very life. Bat if tliore are PiArabJIia K inn is wliieh 

are not exhausted in one life, then the man must take anotlier birth in 
order to get Mukti ; for Mukti can never bo pirtial. Why do we say so ? 
“Tad avastha avadhrteb,’ because the conditi >n of Mukti is a definite con¬ 
dition, fully ascertained in the dAstras. Thus in the ChhandJgya 
Upanisad, (VI, 14. 2) it is laid down that a min who finis the teacher 
of'tains the knowledge ; but there is delay in his getting Mukti so long as his 
Piaratidha Karmas are not exhausted. 

In the same way does a man who finds the Teacher, obtains the knowledge. For him 
there is dilay only so long as his Prirabdha Karmas are not exhausted. Then ho reaches 
the peifict. 

This text of the ChhAn^Jg'a shows as a well-determined rule of 
Mukti that the man who has got Vidya, obtains Mukti, not immediately, 
but on the exhiustion of his PrArabdha Karmas. A similar rale is laid down 
in the Smffi called the NArayana AdhyStma : 

“Tbe man who baa acquired VidyS gets immortality, there is no doubt in it ; he goes 

la 'NValtlV at once •, when hia Prfirabdha Karmas are exhausted ; but if his Ksrmos are not 
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exhausted then he has to take many births, and on the exhaustion of such Karmas he 
gots to that woild of Hari. ’ 

I\o doubt it is a rule that VidyS exluiusts all Karmas, yet the 
force of the Prarabdha Kami is is not exhausted but remains active, 
because the Lord has so willed it This has been mentioned before also. 
This will bo further trotted of in the latter part of this book. The repe’ition 
is to indicate the end of the Adhy^ya. 

ir''3[?r=i i 

if ffi;: li 

Miy that Hari who produces dispassion (in the hearts of His worshippers towards 
all transitory objects of the world) but who binds with the ropes of His auspicious 
qualities (of compassion, friendliness, beauty, love, etc.), his devotees (lo his feet), and 
makes them take pleasure in such bondage; and who in his turn, thiugh bound by the 
ropes of love by His devotees, still takes pleasure in such bondage, may that Hari be my 
beloved. 

Hero ends the Fourth Pada of the Third Adhyayn of the Vedanti Sutras 
with the com nentary of Baladeva called the Oovinda Bhasya. 



FOURTH ADHYlYA. 


First Pada. 

5S5,W flag q^ciTfnr ?i fft: 

He who Riving the medicine of VidyS to His devotees, makes them free from disease 
may that 8elf of Joy, Hiri Himself, come within the scope of my vision. 

Tins A'lliydya deals with a discassion as to tho fruits of Vidyd or 
Divine Wisdom. Though in somo of the Sutras in the beginning, the 
subject dealt with is Sadhana or means of knowledge or practice, yet as 
the main topic is that of the Results of VidyS, it is called the Phala 
Adhyfiya. 

Visnyn : In the Brhaddranyaka Dpanisad, (IV., 5. 6) it is said : 

^i?iT 5S5i|; fg f^gra 

53! II t II 

Verily, the S.df is to be seen, to be heard, to be constantly thought over, to be 
meditated upon, O Miitreyi 1 When the Self has been seen, heard, thought over, and 
meditated upon, then all this is known. 

Doubt : Now arises the doubt: Should the practices called here 
^ravana (hearing), Manana (thinking), etc., bo performed once only, or must 
they be repeated ? 

rurvnpaksi : The oppment says. They must be performed once only. 
For as tho sacrifices, called Agnistoma, etc., performed once only, load to 
heaven (Svnrga), etc., so the performance of Sravana, Manana, etc., once only 
gives the vision of the Self. Therefore, these spiritual e-xercisss need not 
be repeated. 

Siddhdnta : The right view, however, is given in the next Sutra. 

SUTRA IV. 1. 1. 

II»I ^ I ni 


Avrttib, repetition, wsm Asakft, not once, many times, repeatedly. 
Upadefiat, the instructions being given. 

1. (The Sadhanas called Sravapa, Manana and the rest 
require') repetition, hxcaase the Scripture itself repeats the instruction 
more than once.—482. 



tihAsyaj i ^XdA, t ADlilKAHAl!lA, Su 2. 68i 


rOMMKNT \nY 

The practices kuown as “hearing, meditating,” etc., require repetition 
in order to produce any fruit. Why ? Because the Scripture by constant 
repetition of the same teaching, suggests that these practices sliould be 
repeated also. Thus in the Chhftndogya ITpanisad, VI., 8. 7, and the following, 
the teacher repeats nine times the saying, “that is the essence and ruler of all, 
tlie desired of all, and known only through the subtlest intellect.” 

a»fr ii ? ii 

Here Svetakotu is taught the mystery about Brahman nine times 
before he understands it. 

The maxim of the Ritualistic Bliilosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commaiuls are carried out once 
only. (Scriptures say “Perform pilgrimage." The man fulfils the law if lie 
makes pilgrimage once only). AVhy shouhl then Sravana, Manana, etc., be 

repeated ? Does not this contradict the above maxim ? No, the maxim 
applies to those acts only whose fruits are invisible and manifest in the 

next world : and not to acts whose fruits are to be seen in this very life. 

Direct intuition of tlie Self is a visibh* result to be gained in this very 

life. The fruit is visible or at least may become visible. Such acis must 
bo repeated, because they subserve a seen purpose. It is like the act of 
beating the rice, which must bo rep(?ated till the rice grains become free 
from their husks. When the Scripture speaking about the rico for the 
sacrifice says, “the rice should b(' beaten the sacrificor understands that 
the injunction nieans “the rico should be beaten, over and over again, till 
it is free from husk for no sacrifice can bo performed with the rice with 

its husk on. So when the Scripture says : “The Self must bo seen through 
liearing, thinking and rofiecting,” it moans the repetition of these mental 
processes, so long as the Self is not seen. 

SliTKA IV., 1. 2. 

II « M M II 

Lingflt, because of the indicatory signs. 

2. And there is an indicatory mark (which shows the necessity) of 
such repetition.—483. 

COMMKNTABV 

In the Taittiriya Upani§ad, III., 2 we find that Bhtgu goes several times 
to his father Varupa and asks him again and again, to be taught the naturo 
of Brahman. 
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Bhrgii Varuiii went to his father VaruQa, saying Sir, teach me Brahman. He told 
him this, rir.. Food, breath, the eye, the ear, mind, speech. I’hcn he said again to him : 
'nwt from whence these beings are born, that by which when born, they lire, that into 
which they enter at their death, try to know that. That is Brahman. 

Tliis injunction about ropotition, is ino.tnt for tlioso only wlio liavo 
(lone some sucli sin that a single porfonnanco of the act is not sufficient 
to give them the Divine Vision. 

Xote : This sin is called Ndraa-aparadha. Those who are such sinners, and the 
majority of mankind falls in that category, rei|uire to repeat the tSitdhanas before they 
can see (lod. 


X Ulhikarana //. 

Xow the iiuthor ralst's another discussion regarding the same subject. 

Do7ibl t Must this worship of (tod be done by thinking upon Him 
as the Lord of all ^fajesty or as the rimer Self of the \Vorshipper ? .Medi¬ 
tation on the Lord as t^vara is to think Him as Almighty, the .\ll-ordainer, 
the Terrrible, the ITnconquerable, etc., while luedifeition on Him as the Self 
means to think of Him as all lov(', as the Highest Afan, etc. 

I^irvapaksa: The Lord must be meditated upon as the l^vara. 
For the Svetiisvatara IJpanisad, (IV., 7) says : 

1% jwt gsmiH; i 

"On the same tree man sits grieving, immersed, bewildered, by his own impotence 
(an-isa). But when he sees the other tiOrd (isa) contented, and knows his glory, then his 
grief passes away." 

Siddhduta : Tlie Lord must In' worsliipped as the Self, as shown in the 
following Sutra : 

sf TRV IV., 1. 3. 

^ ii » n i ^ ii 

Atmg, AtmS. the Supreme Soul, the Lord. 3[ig Iti, as. g Tn, but, 
indeed. IJpagachchlianti, acknowledge, Jirf?lf??r (Jrahoyauti, make, 

apprehend. Cha, and. 

8. But the Masters contemplate on Brahman as tlu! Self and teach 
jt sn .to their pupils.-^484. 

eOMMK.VUKV 

The word “Tu’’ has the force of “oiil.v.” That (iod is to be worshipped 
as the Self. The knowers of Truth realise the Cause as the Self: as says 
the, Srnti (Hr- Up.,, TV., 4. 23): "Knowing this, the people of old did not 
wish for offspring ; they said we, who have this Self and this world of 
Brahman.” 



Bhd^ya\ 


T PADA, hi ADHIKARANA, Su. 4. 


683 


Not only this, they teach this form of worsliip to tlieir pupils also. As 
in the BrhadAranyaka Upanisad, (I., 44. 7) ; “Lot men woi-sliip Him as Self, 
for in tho Self all these are one.” 

Tlio word “Self” (Atman) lieie means tlie Entity wlio is all-pervadiii};, 
whose essential nature is knowledse and hliss and who has tl\e shape 
of Alan. (The ffod Jfari always appears in a human shape before His 
devotees). 

Others say tliat the Ood is called Self or Atman, because all beings get 
their existence or 1-ness from Him, because He lias made them to particiiiate 
in His substance. He must be contemplated as one’s own “Self” or “I” in tlie 
sense that all the functions of one's ego get their life and energy from (lod; 
and thus Ood is the very Self of one’s “I.” 

Those are mistaken who say that the .Ifva must meditate upon him¬ 
self as identical witli Bralmian : for when the .liva is free from .Avidya, it 
is Brahman pure and simple. Tlie Scriptures do not mean to teacli any 
sucli identity, as we have already demonstrated in commenting upon Sutra 
H., 1, 22, page 2.')1. 'J’he contemplation on tho l,ord as Self lias, therefore, 
a diderent .sen.se altogether from proving the identity of the creatuio with the 
creator. 


Ailhikarana HI. 

Ju the Chhaiidogya and the other Upanisads (Chh., III., IS. 0 it is 
said : Let one meditate on the Brahman as mind. 

l.«t one meditate on tlie Itrahinan as (dwelling in the Mind and called) Alind; this 
is inierocosmic meditation. Ne.xt the macrocosmie: (let one meditate on) Brahman as 
( dwelling in A.k4sa and called) Akdsa, the .Hl-illumining. By this latter both meditations 
have been taught, the micro<!OBroic and the macrocosmie (liecause the Ak4sa includes the 
Manas I. 

Doubt : Here arises the doubt; “Should one contemplate on Jtanas and 
the test its Atman as one contemplates of t^vara as Atman 

Pvrvapakua : The sentence “Mind is Brahman” shows the identity of 
Alind with Brahman. Consequently Alind must be contemplated us Self: 

Siddhdtda : This viinv is set aside in the next Srttra. 

SLTK.V IV., 1. 4. 

^ ?I ^ II » I U » II 

51 Na, not Pratike, in the symbols such as the mind, etc. ^ Na, not 
ft Hi, because. 
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4. Brahman is not to be contemplated as Self in the syn^bols like 
Manas, etc., for the symbol is not God.—485. 

CO.MMKNTAKY 

To symbols like mind, ether, etc., one should not put the idea of Self 
because a symbol can never become God. ft is always the seat of God and 
not God. As in the BhSgavata Purfina we find : 

egw m gd i 

The ether, air, fire, water, and the earth as well as the celestial lights, creatures, 
directions, trees, rivers, and seas, all these are the bo dy of the Lord Hari. In fact, all that 
enists is his body. Let him, therefore, bow down to Him alone as existing in these. 

Why does the Bruti then say meditate “Brahman is Mind,” meditate 
“Brahman is Akfi^a V” In these passages the nominative case must be con¬ 
strued in the locative. The sentence must he interpreted as “meditate 
Brahman is in the Mind,” meditate “Brahman is in the Akft^a.” 


Adhikarana IV. 

In the preceding Sutras the author prohibits contemplating the symbols as 
Self and has enjoined that f^vara or the Lord Hari may bo contemplated as 
Self. Now he discusses the question about ISvara and Brahman. 

Doubt : Should the Lord Hari be contemplated as Brahman ? The te.xts 
which show the identity of fSvara wdth Brahman are the subject-matter of 
discussion in this connection. Such as Ayam V'^ai Harayali, etc. 

Purvapaksa : The Lord (f^vara) should not be contemplated upon as 
Brahman because in preceding texts it has been said : “He should be 
meditated upon as Self only and not as Brahman." 

SiddhAnta : Tin’s view is set aside in the next Sutra. 

seTKA IV., 1. 0. 

II » M I H II 

flWlft: Brahma-dv$tibi the view- of Brahman Utkarslt, on account 

of superiority. 

5. The Lord (kvara should be meditated upon as Brahman, because 
such meditation is the most exalted.—486. 

COmiENTARY 

Just as the iSvava is contemplated upon as the Self, so must He be 
always meditated upon as Brahman. (The three terms Atman, tSvara and 
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Brahman are identical). Why should this be so? Utkar§lit. Because of 
the exalted state, because the l^ord being the store-house of endless 
auspicious attributes. Such a contemplation is perfectly justified witli regard 
to Him, and is an exalted sort of meditation. The Sruti (also Br. Up., 
II., 5. 19) says the same: 

niUTfiT: 

*t5i II II 

He (the Lord) became like unto every form, and this is meant to reveal the (true) form 
of Him (the S.tman). Indra (the l.ord) appears multiform through theMdyas (appearances) 
for his horses (senses) are yoked, hundreds and ten. This (£tman) is the horses, this 
(Atman) is the ten, and the thousands, many and 'endless. This is the Brahman, without 
cause and without effect, without anything inside or outside this Self is Brahman, 
Omnipresent and Omniscient. This is the teaching (of the I'panisad). 

This text shows that tlie Lord is to la- meditated upou as Atman as well 
as Brahman. 

The same fact is reiterated in other places also, such as “Atha kasmat 
uchyate Bralima,” etc. 


jldkikarana V. 

In the Kg Veda (X., 90), Puru.sa Bhkta wo have tlie following: 

II 

From His mind wan produced the Moon, from His eyes was born the 8un: from 
His ears, the Air and Breath, and from His mouth was produced the Fire. 

Here (he eyes, etc., of tlie Lord are conceived as causes generating 
the iSuD. Air, etc. 

Doubt : Should one contemplate on the eyes, etc., of the Lord as 
the cause of Sun, etc., or should one not? 

Ptirvapaksa: Such contemplation should not be made, because 
His eyes, etc., are very soft and tender as lotus : and the contemplation on 
them as generators of sun, etc., is against this; and \vould give rise to 
the notion of their being very harsh and rougli. 

Siddhdnta-. Tliis view is set aside in the next Sutra. 

SUTUA i\., 1. b. 

11 « I ^ I ^ 11 

’Tlf^^i-Wlf^ Aditya-ftdi, about the sun and the others. *1935 Matayal) ideas. 
^ Cha, and. wjt Aage, in the parts, or limbs, 333%: Upapatteb, that being 
proved, or that being reasonable. ■. 

6. The ideas of sun and the rest (oidginating from his eyes, 
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etc.,) .should be made with regard to the limbs of the Lord, because of 
its reasonableness.—487. 


comhkntakv 

Tlie word “("ha” in tlie Sutra is employed in order to set aside the 
Purvapak§a. The contemplation on the eyes, etc., of tlie Lord as the 
generator of tlio sun, etc., is a valid contemplation, and such notion does 
not detract from the mildness of the Lord. Wliy do we say so? Because 
it is reasonable. Such a contemplation e.xalts the glory of the Lord. 
The Lord is niagnitied when wo think of His eyes, etc., as the producers 
of the sun, etc. Though they are exceedingly mild and soft, yet they are 
the generators of such strong and liard objects as the sun, etc.: this must 
be believed, because tlic Revelation says so, and because it is a transcend¬ 
ental mystery. 


Adhikarana VI 

In the Svetfi^vatara we read as follows (II., 8): 

II c II 

Let a wise man hold bis body with its three erect parts (chest, neck and head) even, 
and turn his senses with the mind towards the heart, he will then in the boat of Brahman 
cross all the torrents which cause fear. 

Doubt: This description of tlie posture is enjoined by the 
Revelation. The question arises : Is this posture compulsory in every .lapa 
or recitation or is it optional? 

Purrajxiksa: The recitation of Om is a mental process. No particular 
bodily postures are absolutely necessary for the due carrying on of any 
mental process. Therefore, the Asaiui (posture) taught in the above Sruti is 
not compulsory. 

Siddhdnta: This view is set aside in the next Siitra. 

SITRA IV., 1. 6. 

II » I n ^ II 

Isiiiab, sitting. Saiiibhavat, on account of possibility. 

7. (Ijct him recite the name of the Lord Hari) in a sitting 
posture, (for prayer is) possible in that posture only.—488, 

COMMKXTAHY 

The Lord Hari should be meditated upon by the devotee, in a sitting 
posture. Why? Because meditation is possible only when one is sitting. 



T pIdA, VI AVmtARANA, Sti. 0. m 

tl is not possible when one is lyini; down nt full length, oi' is standing (U* 
is walking. iCeditation is possible only wlwn one is rpiierty seated. 

Moreover, in the SvetASvatara llpani§ad, 1. 3, wo read : 

^ w- f^rfe^TTPr aifSr wsrirg- 

H ^ II 

The sages, devoted to meditation and concentration, have scon the power belonging 
to God Himself, hidden in its own finalities ((^una). He, being one, superintends ail those 
causes, time, self, and the rest. 

This declares that those who yearn to know God sluaild perform 
inoflitation (Dliyfina). Now Dhyftna can ho ptn-formed only hy him who 
is in a sitting posture; and not in any other state. 'The nevt Hutra makes 
it still more clear. 

sCtha tv,, 1. S. 

II »I n c II 

•3I»ITH DhyfinSt, bocaiiso of the concentrated meditation. ^ Cha, and. 

8. And-bftoaiise meditation is also possible in a sitting^ posture 
only.—480. 

eoMMKN'lWKV 

Dhyftna or meditation is thinking on one subject continuously, witli- 
ont the inrush of ideas incongruous with tlie subject of thouglit. Such 
meditation is possible in a sitting posture only, and not wliile lying down 
or standing, etc. Therefore, a sitting posture should be adopted l)oth for 
prayei’s as well as for meditation. 

SUTRA tv., 1. 9. 

II 5# n K II 

Achalatvam, motionlessness, steadiness. ^ Oita, and, indeed. 

Apek^ya, referring to. 

9. And because the Sniti has reference to motionlessness as a 
condition of Dhyana.—400. 


eOMMKNTARY 

The word ‘Cha’ in the Sutra has the force of indeed only. In the 
Chhftndogya Upanisad, the root Dhyftya is employed in tlie sense of motion¬ 
lessness. This shows that Dhy&na has the essential quality of motionlessness. 
Thus in Chhdndogya Upani§ad, YII., 6. 1, we have the verb Dhyftyati used 
in the sense of motionlessness. 

«llJt ifPf sOpft 
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«K5tf4[s»j ft5:*rr 3qsrfR[ii'^s«r 5r sj*i#r iitii 

Dhytoa is better than (hitta. The earth ia in meditation, as it were, and thus also 
the sky, the intermediate refrion, the Heaven, the Water, the Mountains and Divine Men. 
Therefore, those who among men have obtained greatness here, on earth, seem to have 
obtained a portion of Dhyana. While small and vulgar people are always quarrelling, 
backbiting and abusing each other, great men seem to have obtained a portion of the 
gift of Dhyana. Meditate on Brahman in Dhydna. 

From this indicatory mark also, wo learn that meditation should be 
done in a sitting posture. In .secular language also we use the word 
DhySyati in the same sense, as in the sentence Dhydyati KSntam Prosita- 
ramani, the wife thinks deeply or sitting in reverie thinking over her 
husband gone on ii distant journey. 

sfTH\ IV., 1. 10. 

^ II « I U ? ° II 

Smaronti, it is mentioned in the Sniftis. =^1 Cha, and. 

10. And the Smrtis also teach tlic same (that meditation must be 
performed in a sitting posture).—491. 

COMMK.NTAUV 

Thus in tht> (rib1, VI., 11. 13, wo have the following ; 

In a pure place, established on a fixed seat of his own, neither very much raised nor 
very low, made of a cloth, a black antelope skin, and Kusa grass, one over the other, 

n>-wsi UH: 1 

ii ii 

There, having made the mind one-pointed, with thought and the functions of the 
Senses subdued, steady on his seat, he should practise Yoga for the purification of the self. 

strfh^’si ?? ii 

Holding the body, head, and neck erect, immoveably steady, looking fi.xedly at the 
point of the nose, with unseeing gav.e. 

The above verses of the (lita also teach that the persons meditating 
.should practise the motionlessness of their bodily limbs and sense-organs. 
Such a motionlessness cannot take place without the sitting posture. 
Therefore, the meditation must be performed in a sitting posture. And 
the above verses specifically mention this posture by using the words 
Upavi^ya Asane, sitting on a seat, etc. 
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Adhikarana VII. 

With regard to the Byhadaranyaka Dpani^ad (IV., 5. 6 and other texts to 
the same effect) which declare that “the Self is to be seen, to be heard, 
to be constantly thought over and to be meditated upon,” which have already 
been mentioned before, here arises another point for discussion. 

Doubt: In this form of meditation and prayer, is there any condition of 
direction, locality and time or is there no such condition ? 

Purvapaksa : In all Vaidic ritual and UpSsanft we find particular direc¬ 
tion, etc., mentioned. Such as the Sandhyd should be performed facing east, 
just before the sunrise on the bank of a river, eta Since Vaidic rituals lay 
down these conditions of prayers, and the Veddntic meditation and prayers 
. being in no way different from the Vaidic Sandhya, the conditions of 
direction, time and locality must apply to it also. 

Siddhanta : This view is set aside in the next Sutra. 

SUTRA IV., 1. 11. 

II » I M n II 

2PS Vatra, where. g?.TJl5iT EkSgrata, the concentration of mind. 
Tatra, there. Avi4e§at, is not being specially mentioned. 

11 . Whenever there takes place one-pointeduess of the mind, there 
let the meditation be performed ; because there are no such conditions 
laid down with regard to this meditation, as there are laid down with 
regard to the Vaidic Sandhyfi..—492. 

CO.M3IBWTARY 

In whatever direction, place or time there takes place the concentra>- 
tion of the mind, then and there let the man meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why ? Avi5e§St, because no 
specific condition is laid down with regard to such meditation, contrary- to 
what is laid down with regard to SandhyS. In the VarSha Purina also 
we find : 

ffhsf d mnsrf^»iRw:i 

»T5fr II 

sift »' 

«T5i: fir ii 

That place, time and oondition one mttst resort to which are -fovottrable for mental 
(jODfientration. He should resort to that place only, seise that hour only, place bims^’ tn 
that condition only, see those comforts only, which are favoncable. to securing . •ersait^L.bf 
mind. For by the time, place, etc., there is. no: pwulierity si^d to be wroug^'ih-tBhfitatioa. 
but all enquiry about time, plare, etc., is roMUt for making the mind serene. 

87 




VEDkNTA-.$dTAAS. IV rADHYlYA: [Oovinda 

Says au objector: But the Upani^ads themselves record such specific 
rules. How can you say that that there are no such rules ? For example, 
the S^vetft^vatara Upani^ad, H., 10. -lays down the following rules : 

’ g*?3t5rT«TJ?TftBT: i ugtsgf^. n g gfiPt^rett- 

11 ?o'l| 

' Let him (jer/orm his e.xercises in a place, level, pure, free from pebbles, fire, and dust, 
delightful by its sounds, its water and bowers, not painful to the eye, and full of shelters 
land caves. 

The Scriptures, moreover, say that sacred places of pilgrimages are causes 
• of r'eleasie. 

True. Places are of great help in concentration, provided there be no 
distracting elcn ents there ; but those very sacred places of pilgrimages 
become obstructions to meditation, if there are distractions there. Hence 
the best test of the place is that which the mind finds favourable : and hence 
the ^ruti says “Mano’nukdle,” where the mind feels favourable. 


Adhikarana VIII. 

In the Pra^na Upani§ad, V., 1, we have the following : 

g ng«t5 5tr«nin5=?i»ffsiiK*rfg«j?i«ft« 

\Next iSaibya Satyakama asked him : 

.0 Master, what world does he conquer by such (meditation) who amongst men 
unceasingly meditates on OPkfira, up to his death. 

So also in the Nfsithha Tftpant Upanigad (II., 4) we Imve : 

4 ^ 55 ^ 

Whom all the Devas bow down to and all the Would-be-Free and the Free (Brahmau- 
eatablished). 

In another passage (Tatt. Up., III., 10-5): 

gfw gm aniw^i 
’ ‘Iliey sit down, and sing this 84ma. 

So also aftsjifv ^ Vgda) 

Tile Wise ones ahnays see that highest abode of Vispu. 

Here we find a mention of the worship made to the Lord Hari, not only 
up to one’s attaining Mttkti, but even after getting freedom. 

Doubt: Must the worship of the Lord be done only up to Mukti, or 
continued even after getting Freedom ? 

, P^rvapaksa : The opponent says that since the object of all prayers and 
worship is to get freedom, there is no necessity of continuing the worship of 
'.the Lord, after ..one has obtained'freedom. 

,c f This view is lieWt^-In'tbe next 
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S^TKA IV., 1. 12. - 

^ II 9 I M II 

«H5lM»ara Aprayanat, till the salvation {Mok§a'. Tatra, there,' in- 

salvation. ’fllq A pi, even. % Hi, because. fHJj; Dr§tam, is seen in the 
Sruti. 

12. (Tlio worship of the fjord should be dune) up to the time of 
setting salvation and also thereafter ; because it is so seen in the 
Revelation,—493. 


UOMMKNl'ARV 

The woi’ship of the Lord should be done up to Prayana or Mukti : 
and “thereafter also,” Le.. after getting Moksa also. Why V Because it 
is so seen in the -Srutis. The Sruti texts have already been quoted above. 

A’ofe : Thus the Nrsiiftha Ttfpaui text given above says ; “The Mumuksus (seekers 
of Mok.sa) and the Brahma-Vildius (who are established already in Brahman, namely, who 
have become free) worship the Lord.” The qa: has the senses of “being established.” 
Thus the Free as well as (he Would-be-Free both worship the Ijord. 

In addition to the texts already quoted, we have the following text 
of the Sauparna Sruti: 

i gvfir srPr ^sig<tm i 

Let one worship Him always till ho gets freedom. Verily the Free ones also worship 
Him. 

This shows that the I^ord must be worshipped both before getting 
Freedom and after getting it. 

As regards the objection, that the Muktas need not worship, because 
there is no injunction to that effect, and because there is no fruit in such 
worship, we say : true. There is no injunction to the effect, “Let the Freed 
Souls also worship the Lord.” Yet, such souls are irresistibly drawn to' 
worship the Lord, because He is so beautiful and attractive. The force of 
His beauty compels adoration. Jiist as a person suffering from bilionsaess 
is cured by eating sugar : but he continue-s eating sugar even after sudr 
cure, not because he has any disease, but because the sugar is sweet, so is 
the case with the Muktas. ■ ' 

Thus it is demonstrated that the worshipping the Ijord is an everlasting* 
act of the souls both free and bound. 
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Adhikarana IX. 

Having thus discussed in the preceding sections, the various means 
of acquiring Divine Wisdom (Vidy4), the author now enters into a discus- 
sioh as to the fruits of knowledge. 

Visaya : In the Chhftndogya Upanl§ad, IV., 14. 3, we have the following : 

*i*rT 3«w<rai?i vnft ^ fira'qver 'n4 nA si ^ *rw^f?i 

«?it II 

Aa water does not cling to a lotua leaf, so no sinful act clings to one who knows 
Him thus. He said : “Sir, tell me.” He said then to him. 

So also in the same (V., 24. 3) it is said : 

jfld fi^ qicRTsrt afu# zj gslfw ii^ii 

As the tuft of the Isik4 reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus ofiers an Agnihotra. 

Doubt ; Now arises the doubt : Must the consequences of tho two 
kinds of evil deeds, namely, those called the SaRchita (the stored up) and 
the Kfyamfina (the deeds in the course of doing) bo exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect¬ 
ively, through the majesty of the Divine Wisdom ? 

Note : The Kryamtfnas become loosened, i,e., their ett’ects do not cling to the man: 
the man passes through these Karmas as the lotus leaf through water unentangled by 
them. 

The Sanchita Karmas are burnt up. Such has been said to be the power of VidyA 

Purvopaksa : Neither the Kfyamfina Karmas are loosened, nor the 
Sanchita Karmas burnt up by Vidyfi. The law of causation is inexorable ; 
as says the well-known verse : 

siig^ I 

, Htgisjf fa 5»ii5*i^ii 

■ The Karma is never exhausted or weaken^ in its force even after a lapse of 
hundreds of millions of eons. It is exhausted only when its consequences are suffered. 
Verily one must suffer the consequences of his acts, whether they be good or bad. 

Therefore, these two kinds of Karmas (KryamSna and the Sanchita! 
^re to be exhaqsted by suffering only. 

y. This being the law, the texts that say that the Divine Wisdom 
destroys all Karmas, must be understood to glorify the wise and should, not 
be taken tp be literally true. They are Arthavfidas or glorificatory passages. 

Siddhdnta : The next Sfitra refutes this view. 

SUTHA IV., L 13. 

II»I n n II 

Tad, of him. Adhigame, knowledge being attained, wit 

Dttara, of thq latter, of what is done. ^ Pdrva, qf thq former, 
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i.e., of what is stored up Aghayot, of the sins. ASle§a, non-cling¬ 
ing. Vina^au, and destruction, Tad, that, Vyapadefiat, 

being declared. 

13. On obtaining that (Vidyd.) there take place the non-clinging 
of the works done in the present life, and destruction of the works 
stored up which were done in the past life. Because this is so declared 
(in the Upauisads).—494. 


COMMENTARY 

The word “Tad Adhigame’ means the attainment of that, namely, of 
Brahman which here means Brahma VidyS. When this Brahma Vidytl is 
attained, then there result two-fold effects: All sins which arc committed 
in the present life lose their power of clinging to the man; while all sins 
which were committed in the past life and which constitute the Sanchita 
Karmas. are totally destroyed. Why ? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 
They clearly show that no sins done in the present life cling to the man, 
because he is like a lotus leaf in water, while all his past sins are burnt 
up dike I§ika reed. We cannot explain away or restrict the plain meaning 
of Sruti texts like these. As regards the verses which say that no Ka^nta 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma VidyS, and who are in 
ignorance. 


Adhikarana X. 

In the Bfhadaranyaka Upani§ad (IV., 4. 22) it is said: 

Him (who knows), these two do not overcome, whether he says that for some reason 
he has done evil, or for some reason he has done good, he overcomes both, and nmthar 
Vrhat he has done, nor what he has omitted to do, bums (affects) him. 

Doubt: Here arises the doubt: The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it does with regard;to 
the evil deeds of sin. In other words; Are the. Bafichita good deeds totally 
burnt up like reeds, and the good deeds done in the present life deaso to 
oling; to tho man ? Just as it was. the case with regard to past and.presa«C 
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Purvapaksa: The Pflrvapak§in maiatains that the good deeds (whether 
KryaniSna or Sahchita) are not destroyed on the origination of Vidyft.. 
because they being works done in accordance with the scriptural commands, 
do not conflict with the Divine Wisdom or VidyS, and therefore, they 
co-exist with the VidyS an4 are to be exhausted by enjoying their rewards 
in higher worlds. Tlierefore, it is not a correct saying that as soon as 
Vidyft originates the man gets Mnkti. For, if he has unexhausted good 
works, he must pass through heaven worlds, etc. 

Siddhanta : This view is set aside in the next >Sutra. 


SUTBA IV.. 1. 14. 

g II « I \ I >« II 

Itarasya, of the other, i.e., of good deeds, Api, also. 

Evam, thus. A61e|al), non-clinging (and destruction), Pate, after 

the destruction, fall, or death. § Tu, but, indeed. 

14. The same is the case with the other (namely, the good deeds); 
the stored-up good deeds are destroyed and the good deeds done in the 
present life do not cling to the man. He verily gets Mukti on the 
falling off of his PrArabdha Karmas.—495. 


COMMENTARY 

With regard to the other, namely, the good works whether they be 
Sahchita or stored-up, or whether they be KryamSna being done in the 
present life, the rule is the same as with regard to sinful works. Vidy^ produces 
her two-fold effects with regard to good works also. Slie burns up the 
store of good works and does not allow the good deeds done in the present 
life to cling to the man. No doubt, good deeds are Avorks done in con¬ 
formity with the law of the Vedas ; but it cannot bo said that, therefore, 
they are not in conflict with VidyS. They are opposed to VidyS, in this much 
that their result is to produce heavenly joy and Svargic bliss; while the 
fruit of VidyS is release; and as Svarga and Mukti can not co-exist together; 
therefore, Punya, though Vaidic, is opposed to Vidyft. And as a matter 
of fact, the so-called Pupyam is after alt not so pure as people think 
it to be. In the Scriptures, the Pupyarn accruing from Vaidic works is 
considered as sin after all In the eye of a VedSntin, all good works are 
Pftpam. In fact, in the Chhftndogya Upani^ad (VIIL, 4. 1) the term PSpatn 
is applied to good deeds (Suk^tara) in the same way as it is applied to 
evil deeds (Du?lq‘tam). Both Sukfta and Dnskrta are evils, which are-' 
left behind when the man gets Mukti. 




bhAsyaj t PlUA, Xl AmiKAttAl^A, U. <595 

m SI WJiT 51 ?t ^ci ^ 

>ft^ ii gw a jsiRi^ g| <irJTrgts?fy snr ii ? n 

This Self is is Bridge (refuge) and*a support, so that these worlds (may be kept 
in their proper places and) may not clash with each other. Night and day do not r°*o 
that Bridge, nor old age, nor death, nor grief, nor the good deeds, nor the evil- deeds (of 
men). All evils turn hack from Him, because FTe is free from all evils. He is Brahman, 
the Great Refuge. 

Consequently in the Gitd (IV., H) it is stated that all actions, whether 
good or bad, are destroyed when knowledge is obtained. The word 
Sarvakarmani used tliere is a generic term and includes good deeds also. 

^rrUT^T! *IGI6I?f5^ fWI II ^vs || 

As the burning fire reduces fuel to ashes. O Arjuna, so doth the fire of wisdom 
reduce all actions to ashes. 

Therefore, it has been established that the two kinds of Punyam 
also, like the two kinds of sins, are respectively destroyed, and made 
unclinging. The Sutrakfira further adds ‘Pfite tu.’ The word “Tu” has the 
force of verily. Verily on the destruction of the Prfirabdha Karnias, the 
man gets Mukti. .Therefore, the saying that on the origination of Vidyfi 
a man gets Mukti is not a void statement. 


Adhikarana XL 

When through Vidyfi or Divine Wisdom there are destroyed both 
sorts of Sahchita Karmas, namely, the good as well as the bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from him, because the body is the effect of such Karmas; 
and when the Karmas are destroyed, the body naturally falls off. If this 
be so, then anyone who gets the Divine knowledge, must immediately 
pass out of this world, and so the teaching of the Divine knowledge by 
the knowers of Brahman becomes an impossibility. The present Adhikarana 
is commenced in order to remove this doubt. 

The stored-up good and evil deeds are of two sorts, one which has 
commenced its fruition in this world, and the other which has not 
commenced to produce its effects. 

Doubt : Are both these kinds of Sanchita Karmas, namely, the 
Arabdha-phala and the Infirabdha-phala destroyed by VidyS, or only the 
A.nfiirabdha-phala Karmas are destroyed? 

- I%rp 0 peikstt : In. the BrKadSranyaka Upanigad (IV., 4. 22) already qubied 
above, it is said that both these are destroyed. There'is .'uo'. excepladn 



vmXmA-stfTms. if adj&tXya. 


l<3ovindd 


^9^ 


mentioDed there in favour of the Karmas whose effect has already commenced; 
and as the action of Vidyfi is everywhere uniform (like the action of fire on 
every kind of dry grass), therefore, both sorts of Saiichita Karmas, mature 
^ well immature, are destroyed by Vidyfi. 

Siddkdnta: This view is set aside in the next Sfitra. 

SUTRA TV., 1. 15. 

5 || 8 I n U H 

Anarabdha-karye, the effects of which have not yet begun. 
W Eva, only. § Tu, but. Purve, in tho case of the former or stored good 
deeds and sins, a? Tad, that Avadhelj, being the duration of time. 

15. But only the immature Karmas of the former lives, namely, 
.those Karmas whose eflFect has not yet begun, are destroyed by 
.knowledge; because that is the limit of the life of the JMnin; (namely) 

; the limit of the life of the wise is the period over which his former 
; Karmas which have begun to produce their effects extend.~496. 

f'OJTMKNTARV 

The word “Tu” in tlie Sutra is used in order to remove the doubt raised 
by the Pnrvapak§a. The word “Purve" or “former wmrks" mean accumu¬ 
lated good and evil works of tlie time prior to the present life. The word 
AnSrabdha-kftrye" means those works whose fruit has not commenced to 
originate. Only this latter kind of Sahchita work is destroyed and not 
fthat kind of Sanchita work whoso effects have already begun to manifest. 
;Why so?' “Tad avadheh", because that is the limit. In the Chhandogya 
tUpani§ad (VI., 14. 4) it has been said that the man lives on even after the 
Inquiring of tho knowledge, if his PrSrabdha Karmas are not exhausted. The 
; SrUti' says: “For him there is delay only as long as he is not delivered from 
the body." In the Bhfigavata Pui^na, in the address of the Gratis to the 
•JLord, we find tho following (X., 87. 40): 

gnrf^gTjnv^qi^ciff Pro / 

He who has realised Thee, does not perceive that good and bad effects are produced 
by Thee, on account of the virtue and vice generated by the man in his past, because he 
, is; not conscious of the commands and prohibitions of Scripture regarding good and bad 
^ed affecting all embodied beings. (Because thou wiliest it so). 

This shows that it is the will of tho Lord, that the man who has 
■ obtamed the DiviDe Wisdom shdiild go oh living in this body, so long as 
u. his.; .Prftrahdha Karmas are not exhausted. 
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Note: But the great difference in his life before the origination of Vidyi and in 
his life after the origination of such Vidyfi consists in this; that before such origination, 
he feels the good and bad effect of his Karmas, but after the origination of such VidyS, 
his centre of consciousness being fixed in the Lord, he is so much absorbed in the Lord, 
that he never perceives the effects of these Karmas. 

To summarise. Vidyd is verily supremely powerful. She destroys effectually, without 
leaving any remainder, aU Karmas just as a well-lit fire reduces to ashes all sorts of 
fuel. Though this we learn from the books and must believe it also, yet we see on the 
other hand,'that divinely illumined sages, full masters of Divine Wisdom, arc living on this 
earth and their bodies do not fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we must admit that it is 
the will of the Lord that such men should continue to live, in order to spread his know¬ 
ledge and the knowledge of Theosophy (Brahma-vidy5) among mankind. This does not 
detract from the glory of Vidya (Divine Wisdom). The Vidyd has the power of burning 
up all Karmas including the I’rfirabdha, but she does not do so, because her power with 
regard to the Prltrabdha is countermanded by the will of the Ix)rd. just as the power of 
the fire to burn everything, may be suspended by the stronger power of Mantras and 
jewels. Thus there is no harm if Vidyft, under the command of the Lord, does not burn 
up the Prfirabdha Karmas. 

Some raise anotlior objection. Tliey say Viclyfi cannot originate but 
through the body tvliich is the result of the Piarabdha Karmas. Their 
argument is : The origination of knowledge cannot take place without 
dependence on an aggregate of works whose effects have already begun to 
operate, and when this dependence has once been entered into, we must, 
as in the case of the potter’s w'heel, wait until the motion of that which 
once has begun to move, comes to an end, there being notliing to obstruct 
it in the interim. As when the force wliich moves tlie wheel is e.xhausted, 
the wheel stops moving of itself, so also when the fruit is fully manifested, 
the Karmas that produce the fruit are destroyed and not before tliat. 

To this objection wo reply that this is not so. Knowledge is the 
most powerful of all forces. She destroys all Karmas from their very 
root. She can destroy even the energy that moves tlie potter’s wheel, 
namely, the Pr^rabdlia Karmas that makes this body to live; but she does 
not do so through the will of the Lord. Nothing can resist her irresist¬ 
ible course, but the will of the Lord. As a potter’s wheel in motion may 
be instantly put to rest, by placing upon it a heavier stone than the wheel 
with its momentum, and the wheel would cease to move, so Vidyfi is like 
that heavy stone, Avhich can stop the motion of the wheel of PrSrabdha 
Karma even. That she does not do so, is in deference to the will of the 
Lord, and not because she has not the power. Therefore, the statement 
that Divine knowledge (Vidyfi) can destroy all Karmas is absolutely correct. 

Adhikarana XII. 

The statement that the past good deeds of a Wise One are destroyed 
by VidyS, logically leads to the conclusion that the effects of all the 
obligatory duties (Nitya Karmas) are also destroyed, just as the effects 
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of KSmya Karmas (religious rites perforaied for the sake of getting some 
desired object). This deduction is not, liowever, correct; and tlie present 
section is commenced to establish tins fact. Tlie proposition of the Byhad- 
dranyaka (IV., 4. 22)—“both the good and evil works are destroyed”—leads 
to a fresh doubt. 

Doubt: Does the Vidyfi destroy the effects of Nitya Karmas like 
fire sacrifice, etc., in the same way as slio destroys the effects o'f KSmya 
Karmas ? 

Pfirmpalsa: She destroys tlie Nitya Karmas also, because it is the 
attribute inherent in YidyS to destroy all Karmas; for tlie essential power 
of a substance can never be lost 

Siddluinta: This view is refuted in tiie next Sfftra. 

SUTRA IV., 1. K). 

II » n I U II 

Agnihotra-Sdi, the daily fire-offering to fire, etc. 3 Tu, but, 
indeed. Tat, in tlie form of that (i.e., knowledge). KurySya, to the 

effect of getting the fruit w Eva, even, Tat That, Dar^anrit, because 

of being seen. 

16. But the daily fire sacrifice and the rest, produce Vidyfi as 
their effect; because it is so seen.—497, 

CO.MMKNTARi' 

The word “Tu” is employed in the Sutra to remove the doubt The 
daily fire sacrifice and the rest, performed prior to the origination of 

VidyS, produce their fruit in the shape of VklyS herself. AVhy? 

“Because it is so seen.” Kamely, the .Scripture states that the Vidya is pro¬ 
duced by these Nitya Karmas. Such as, Brhadaranyalca (iv., 4. 22) 

etc. “Him they known through the study of the Vedas, through sacri¬ 
fices, alms, austerities,” etc. The right meaning, therefore, of the .Sutra 
iv., 1. 14, is that VidyS destroys all past good works, done prior to her 
origination, provided such works are not Nitya Karmas or obligatory 
works. The scriptures do not contemplate the destruction of the Nitya 
works, for Vidyit herself is their fruit. The word “destruction” is not 
employed in connection with the scorching up of the paddy grains, etc., 
when a house is burnt and which thus become incapable of being sown. 

When a house is burnt down, the seed-grains kept in it may be scorched 

and incapable of any fruit, but we do not say that the grains are destroyed. 
So that Nitya Karmas cannot be said to be destroyed. 

No doubt, there are some Nitya Karmas, which are quasi-KSraya: 
that is to say, which produce not only VidyS, but lead the performer 
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to fevarga, etc., also. Thus the Bfhadaranyaka text won “by the per¬ 

formance of Nitya works, one goes to the region of the Pitys,” shows that 
the Nitya Karmas liavo the heaven-producing power also. This heaven¬ 
leading power of tlio Nitya Karraits is, however, destroyed, as soon as the 
Vidya originates. 


Adhikarana XIII. 

[The vicarious atonement [ 

Tt lias been siiown .ibove tiuit the Prarabdha good and bad Karinas 
of the illumined sago remain in their force, tlirough the mere will of 
the Lord, who wishes that sucli illumined sages should remain on earth, 
in order to tcacli mankind, by spreading knowledge and instruction. 
Ihougli this is a general rule, yet tliere is an exception to it in the 
case of some Nirapeksa devotees wlio, as soon as they get Vidya, enter 
into Mukti; because their PrSrabdha good and bad deeds ai’o immediately 
destroyed, witliout causing them to experience their fruit. (This is an 
exception, and the Lord in tlieir ca.se does not wish that they should 
remain behind on earth to teach mankind). , 

Visaya ; In the Kausitaki Upani^ad (I., 4.) in describing the passage 
of the soul it is written : 

^ swRi'iiTtiirRfpfl 

m ii « ii 

Him approach five hundred celestial damsels, one hundred carrying scented powders 
like saffron, turmeric, etc., in their hands, one hundred carrying dresses in their hands, 
one hundred carrying fruits, one hundred carrying various ornaments, and a hundred 
carrying garlands. They adorn him with ornaments befitting Brahm£ himself. The soul 
thus adorned with Brahma-ornaments and knowing Brahman, sees everywhere Brahman. 
He approaches the lake called, 5.ra, which he crosses with the boat of Mind. (But those 
who do not know Brahman cannot cross this lake and are drowned in it, like the voyagers in 
the sea when their ship is wrecked). The knower of Brahman then approaches the Hours 
called the sacrificial destroying. They run away from him. as soon as ho reaches them. 
Then he comes to the river called Yiraifl and crosses it by mind alone. He shakes off his 
good and evil deeds. His beloved relatives obtain the good, his tmbeloved relatives the 
evil he has done. 

Similarly the ^ftty^yaniBS read : 

His sons obtain inheritance, his friends the good, his enemies the evil he has done. 
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Doubt : Tho above shows that the good and evil deeds, which 
constitute the Prarabdha of tho Bralimavit, are also destroyed, without 
. experiencing their fruit. But the question arises: Is it possible that tlic 
Prfirabdha Karmas may be destroyed in tlic case of any person ? 

Piirvapalcm : The Purvapak§in maintains that the Prfirabdha 
Karmas are never destroyed, in the case of any person, unless tho man 
suffers their consequences. They are destroyed, only by tlio man under¬ 
going the suffering for tho evil lie has done, and enjoying tho fruits 
of the good deeds, he lias performed. Vidya cannot destroy Prarabdlui. 

Siddhdnta : This view is set ,aside in the next Sutra. 

Sl’TKA IV., 1. 17. 

Sl#qif^ II » n I ^ ^ 11 

Atah, than tin's (declaration of tho Smti), than this (text which 
declares that the Prarabdha remains active through the Will of tho Tjord). 
Anya, (the declaration of the Srnti) other than that, namely, tho Srutis like the 
“lotus leaf in water,” “burning of tijfka reeds.” ft Hi, because. Ekesam, 

(in the branch) of some : in some Sakh,as. Ubhayolj, of both (the good 

and the evil deed that is commenced), the PiSrabdlia of good and evil. 

17. (In the case of some Nirapeksa devotees, there takes 
place a non-clinpjing) of botli (sorts of Prarabdhas, whether good or 
evil), because in some (Sakhfts, like those of the Kausitakins and 
^^tyayanins), there is also a declaration other than (that of tho 
Chhandogya, VI., 14, 2).—498. 


COMMENT VKY 

In the case of some Nirapeksjas, however, who are extremely ardent 
lovers of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of PiArabdha Karmas, namely, the PrSrabdha of 
good and tho PrSrabdha of evil deeds ; and they have not to suffer the 
consequences of their Prfirabdha. In other words, in the case of some 
Nirapek§as, the PrSrabdha is shaken off without their undergoing the 
enjoyment of that Prfirabdha. The reason for this is that the declaration “tho 
PrSrabdha remains active in the case of the Jnffnin, because it is the 
wish of the Lord that it should so remain” is modified by the counter 
declaration, as we find it in certain iSakhffs, such as those of the Kausitakins 
and the SStyfiyanins. Thus the two Srutis “His beloved relatives obtain the 
good, his unbeloved relatives the evil he has done,” and “His sons obtain 
inheritance, bis friends the good, his enemies the evil that he has done”— 
show that the Pr&rahdha is detached in the case of some. The sense is 
this, there are certain ^ruti texts which declare that Karmas ate destroyed 
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either by knowledge or by suffering. While the texts above given show 

that the Karma is not destroyed by knowledge, but that it goes to the 

friends or foes of the knower of Brahman. The conflict of Srutis, 

tlierefore, must be reconciled by giving them different scopes. This 
Sruti regarding the Karmas going to friend or foe, does not relate to 
Kamya Karmas. Because in tlie Siifras (IV., 1. 13 and IV., 1. 14) it 

has been shown that alt Karmas except the PrSrabdha, all good and 

evil deeds are destroyed by knowledge, wliilc in the case of evil deeds 

there is no element of Kamyatva. (No one enunciates such a desire 
(KStua). “Let me do such and such evil deed, with the desire of 
suffering such and such hell-fire.” Evil deeds, therefore, can never be 

said to be KSmya). 

Note : The conflict of Srutis arises thus : Two texts declare that the knower of 
Brahman performs works without the work clinging to him like a lotus leaf in water 
((-'hh., Up., IV., 14. 3) and all stored up works are destroyed as the lire burns up IsikS 
reeds (Chb., V., 24. 3). These two texts of the Ohhfindogya Upanisad declare that 
Karma is destroyed by knowledge; while the text “there is delay for him so 
long as he does not die,"’ (Chh. Up., VI., 14. 2), shows that Karma is destroyed 
by suffering. These three texts, two showing that Karma is destroyed by 
knoirledr/e, and the third showing that it is destroyed by mfferimi only, must be 
reconciled with this fourth text which declares oimriom sufferings and 

enjoyments. How the Karmas of one man can be suffered or enjoyed by another 
man ? How can the good or evil deeds of a .Tnfinin be suffered or enjoyed by his friends 
and foes ? This is the problem propounded for solution. 

This special Adhikarana teaclies that the Lord bestows the good 
results of the good PrSrabdha deeds of the JhSnin on the friends of such 
.Tnanin, and puts the evil results of the evil Pr^rabdha deeds on the 
enemies of such JnSnio, and bring such -fhanin at once towards Him, 
because ho is impatient to see the Lord, the supremely beloved ; and he is 
not able to suffer tlie pangs of separation from Him any longer. 

Thus the rule made by tlie Lord that the PrSrabdlia Karmas are 
destroyed only by enjoyment is not broken, for the PrSrabdha Karmas of 
the Jnanin are enjoyed by his friends and foes. This vicarious enjoyment 
thus upholds the justice of the Lord and the unchanging nature of His laws. 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover, it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
him ? To this objection, we reply, that the Lord is omnipotent, and 
has full power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from PrSrabdha 
Karmas, and such Karmas are attracted by other persons: and exhaust 
their force on them. 



702 VEDINTA-SOtRAS. IV ADHYAYA. [Oovitida 

In the next 8utra, tlic doubt how the PrSrabdha Karmas of the Nira- 
pek.^a devotees can ro to another person is answered. 

SUTRA IV., 1. 18. 

^ II « n He: II 

Yad-eva, whatever. VidyayS, by knowledge, Iti, so. ft 

Hi, because. 

18. The text “whatever ho does with knowledge” intimates that 
the Prarabdha Karmas may go to another.—499. 

eOMSlKNTARY 

The text of the Chhfindogya UpanL^ad “Yadova vidyaya” (L, 1. 10) shows 
that works done with Vidyl are very potent, even when sucli VidyS is not the 
higiicst Brahma Vidya, but is only knowledge related to Jiva (Immaii soul). 
Since the power of Vidya, whether of Brahman or of Human soul, i.s 
divine in her nature, and irre.sistiblc in her energy, it follows that, 
through the grace of this Vidyd, even the Prarabdha Karmas may bo 
destroyed, witliout undergoing their suffering, through the command 
of the Lord. Nothing is too wonderful in the case of Vidyl 

What does then follow from this ? The conclusion is rnontioned 
in the last Sutra. 


SLTKA IV., 1. 19. 

ff# ^qf^3|Tsq II » I n R II 

Bhogona, with the enjoyments (all heavenly joys), g Tu, but. 
Itare, the other two (the gross and the subtle bodies), Ksapayitv^, 

giving up. 'spi Atha, then. Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
ho joins in the enjoyment (of all divine bliss along with the 
Lord).—500. 

OOMME.N'TAHY 

The Nirapek.sa devotee having obtained VidyS, transcends the other 
two, Itare, namely, he throws off the other two bodies called the Sthiila 
(gross) and Suk§ma (subtle^ He gets the body of the companions of the 
Lord, namely, the divine body called the Pftr^ada-vapub. Having obtain¬ 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning of the Sruti (Tait. Up., II., 1. 1.), “He enjoys all blessing, 
at one with the omniscient Brahman.” This is the highest stage reached 
by the soul. 



FOURTH ADHYAYA 

Second Pada 

q??! <T<i»pr: JT?r: i 

?wir.' e ?««[: w ii 

May that Krsna, the Lover of His devotees, be my refuge, by reciting whose 
sacred name are vanfiuiahcd and totally destroyed the mighty obsessing elements of the 
senses and vitality. 

Adhiharana I, 

In the present Ptida, tlie author discusses the motliod of the soul’s 
leaving the body, at the time of death, in the case of a Jnanin ; as a preli¬ 
minary to his describing the Devayana patli in the luixt cliapter. In tlie 
Chhfindogya Upauisad (VI., 8, G) we have tlie following : 

jf n^lsfttnT II t II 

When the soul of the person goes forth, the Speech is merged in Mind, the Mind 
in Breath, the Breath in Fire, Fire in the Highest God. 

Doubt : A doubt arises here: Whetlier tin* above passage nu'ans to 
teach tliat only tlie function of Speecli is merged in mind, or whether the 
Speech itself, together with its function, is merged in tlie mind ? 

Ptirrapaksa : The Purvapak§in maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of Speech 
in mind, and because the Speech and the other senses function under the 
control of mind. 

Siddhdnta : This view is set aside in the next Sutra. 

SCTR.V IV., 2. 1. 

II « I ^ I m 

VAk, Speech, wRi Jlanasi, in the mind. Uar^anAt, because 

of the Sastric declaration. ^*'1^ SAbdat because of the word of the Vedas. ^ 
Cha, and. 

I, Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a Scriptural 
statement.—501. 

COMMENTARY 

Tlie speech enters the mind organically as well as functionally. Why ? 
When the Speech ceases, the activity of mind is seen. 

Note : When the external Speech is stopped, there goes on the mental Speech. 
This proves that not only the organ of Speech, but its function also are present in mind. 
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This is a natural fact of psychology. Moreover, it is a matter of observation that while 
the function of speech com^ to an end, the mind still continues to act. 

Moreover, there is the express statement of the ChliSndogya Upanisad, “VSii 
manasi sampadyate,” tlio speech merges in the mind. This also shows tliat the 
speech, organically and functionally, enters the mind. Any other explanation 
would be against tlie spirit of the above text. The sense is this, that tliere 
is no proof by which we can find the Speech in the mind existing merely 
functionally ; we have no proof that tlie function only merges in mind 
and not the organ of speech. 

An objector says ; But mind does not possess the nature of speech, 
and so we cannot say that Speech itself has merged in the mind, but all 
that wo can say is that only the function of speech has entered tlie mind. 
It is something like fire and water. The nature of water is not that of fire, 
but wo see tliat fire does enter water functionally, tliough not organically. 
For water can become heated by fire, by the merging of tlie function of 
the fire in water, though the fire itself does not enter the water. To 
this objection we reply : It is not so. The siieech only combines with 
mind (in a mechanical mixture like that of milk and water), and does not 
become Laya in mind (as water is said to become Laya in air, when its 
constituent parts, oxygen and hydrogen, become separated and enter into air. 
It is like the water entering into air, in the form of vapour and not that 
of Laya in air, in the form of separated gase.s). The sense is thi.s, that 
though the mind and speech are intrinsically different (as ivater and air), 
yet there is the opinion of these two at the time of deatli, like the vapour 
entering into the air. 

SUTRA IV., 2. 2. 

^ n » I ^ I ^ II 

vr?t; Atali, Eva, for this very reason. SarvSni, all (tlie senses). 

Ann, after. 

2. And for this very reason, all (the other sense-organs) 
merge in the mind, after (the merging of speech).—502. 

eOMMKNTARY 

In the above text of the Chhandogya Upanisad, there is mention of 
the merger of only speech in the mind. Lest one should fall into the error 
of thinking that other sense-organs like hearing, etc., do not merge in mind, 
the present Siitra declares that they also merge in mind, and not in anything 
else : but subsequent to the merging of speech. 

It is to bo understood that since the speech unites with the mind 
only, and not with fire (though there are some texts to that effect also such 
as BfhadSrapyaka Upanisad III., 2. 13) it follows that all the other 
sense-organs unite also in the mind. But all do not simultaneously enter 
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into the mind, they follow after the entrance of speecli. As we find in the 
Pra^na ITpanisad (III., 9) ; 

K ii «<?€nTf 5 r: ii « n 

nmnRTfe ii 

The Cosmic Fire verily is Udana. (It helps the UdSna in man), therefore, when a 
person becomes exhausted of onersy. he goes to another birth, with his sense-faculties 
merged in the mind. 

Similarly, in tlie same Upanisad (IV., 2) we find : 

ctw 6 ft^f^ II »ir4 ii 

Tl: 3!i:S35^3tT: scffSfW ? d II 

Fie said to him, “As, C Cfirgya ! all the rays of the sun when going to set, become 
one in that orb ot light, and on his rising again they again spread out in all directions, 
so verily these all Devas become one in that High Divinity, the mind." 

These two texts clearly show that .all the sonse-orgaiis enter into the 
mind and not into anything else. 


Adhikarana II. 

Now the author considers the same text of the Chlt^tidogya Upanis.ad. (V'"!., (i. 1) 
which s.ays that the lianas enters the PrSna (the Mind entens the Breath). 

Voubt : After the sense-organs have entered the Mind, at the time of 
death, does the Mind go to the Pr5na or to the Moon ? 

Pfirnapaksa : Tlie opponent says the mind enters' the Moon, for the 
Bvliad^raiiyaka text (Ill., 2. 1.3, alretidy given at page 429 ante), shows that 
Mind enters the Moon. 

Riddhdnta ; This view is controverted in the next Sutra. 

sCtra IV., 2 . 3 . 

» 1 1 II 

dS Tad, that. nH: Manal), mind. Hl^ Prune, in tlie F'rana, breath, sffltl't 
Uttarfit, from the subsequent clause. 

3. That miiul (in which all the sense-organs have entered, merges) 
in Breath (PiTiga) because of the subsequent clause (of the Chh. Dp., 
71., 6. 1).—503. 

COMMENT AKV 

The word “that’’ means that in which all the sense-organs have 
entered. The mind, along with all the sense-organs, enters into the Prana. 
Why ? Because the Uhhfindogya text (VI., G. 1.) says “Manab prane” (the 
mind enters the Breath). And this sentence immediately follows the 
clause “the speech merges in the mind.” 

89 
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But, says aii objector : How do you then explain the text of tlie 
Brhadfiranyaka Upanisad, (IH., 2. 13), which says tliat the mind of the person 
dying enters the Moon ? It the mind enters the Breath, then this text of 
the Bfhadaranyaka Upanisad (see p. 420) will find no scope. To this we reply 
that the venerable author of tlio Sutras, Lord BadarSyana himself has 
reconciled this apparent conflict, in liis Sutra, III., 1. 4 : 

ff it be said that, the scriptural text mentions also the going of the various 
senses into various elements, like fire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body, to this we reply, that the going of the senses to 
the elements is metaphorical only. 

Therefore, wlion the BfhadAranyaka Upaniijad says that tlie mind enters 
the Moon, it is to be taken in a metaphorical sense. 


Adhikarana III. 

Now tliG author considor.s tlie statement of tlie same passage of 
the Chhandogya Upanisad (VI., 6. 1'. “Pranas tejasf" (the hretith enters the 
fire). 

Doubt: Here arises the doubt : Whether this PrSna in whicli Itas 
entered mind with all the sense-organs, merges into Tejas (cosmic 
fire), or does this PrSna merge into the Jiva (individual soul) ? 

Ffirvapakm : The opponent maintains the view that Prana merges in 'rejas, 
because the text of the Chh5ndogya Upanisad is definite on that point. 
Where there is a definite statement, it is wrong to assume anything ols(>. 

Sidd/idntn : Tliis view is controverted in tlie next Sutra. 

SCTBA IV., 2. 4. 

ii « i h i « ii 

Sab, that (PrSna, life, or breath). Adliyakse, in the president, 

the Jiva, the individual soul, Tad-upagama-adibhyalj, because 

of the statements about the going of the life to tlie individual soul, with 
all the senses. 

4. He (Prslga) enters the ruler (the individual Soul) ; because of 
the statements as to his comina; to the soul, (found in Br. Tip., 

IV., n. :i8).~r)04. 

COMMENTABT 

That Prana merges into the Adhyaksa or the presiding deity of the body 
and the senses, namely, the human soul itself. Why do we say so ? 
Because of the following statement of the Brhadaranyaka Upanisad (IV., 3. 38). 

tjsfRf II Ic II 
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And ns bodyguards, warriors, charioteers, and commanders of armies gather round 
a king who intends to go out on a march, thus do all the Pragas gather round the Soul, 
at the time of death (and march along with it), when a man is thus going to expire. 

This shows that the Friina, along with all the sense-organs, goes to 
the Jiva. 

Nor is there any conflict in this view with the statement of tlie 
Chhftndogya Dpani^ad (VI., 6. 1) that the Frana merges in Tejas. Frana, after 
having joined with the Jiva, goes into the Tejas and thus tliat statement also 
becomes valid. It is just like saying “tlio river Yamuna goes into the 
Hea,” moaning thereby that tlio Yamuna, uniting with the Ganges, goes 
into tlio sea. 


Adhikaraija IV. 

Now is to be considered tlie statement of the entrance into tho Tejas 

liy the 8oul. 

Doubt : Here arises the doubt; Does tlie individual Soul, joined by 
the Frana, take up its abode in the Tejas or in the collective elements ? 

Pun'apaksa : The opponent maintains the view that the Friina, 

having entered into the individual soul, merges into the Tejas, because 
of the deflnite statement “FrSnas tejasl,” “the Jiva enters in Tejas.” 

The word Prana here should be e.xplained as meaning the Jiva in which 

tho Prana has entered. 

Siddhdnta ; This view is set aside in the next Siitra. 

SLTKA IV., 2. 5. 

II » I H / K II 

*1^5, Bhutesu, in the elements. Tad, about that Sruteb, there 
being a Vedic statement. 

5. (The individual Soul, with Prflija, merges into) the elements, 
because there is a scriptural statement to that effect.—505. 

COMMENTABV 

The individual soul outers into the five elements and not merely in the 
Tejas. Because in the BvhadSranyaka Upani§ad the Jiva is described as entering 
into all the elements, Ether, Air, Tejas, Water, etc., (Bv. Hp., IV., 4. 5). 

g iinanqw'gSr?!: 

iRr ?rin=sii<t m <n'fl spr*is 
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Tri: ii ^^15: 3?^ ffcr a 

f)5^ f# li k ii 

That Self is indeed Brahman, consisting of knowledge, mind, life, sight, hearing, 
rarth, water, wind, ether, tight and no light, desire and no desire, anger and no anger, right 
or wrong, and ail things. Now as a man is like this or like that, according as he acts and 
according as he behaves, so will he be ; A man of ?good acts will become good, a man of 
bad acts, bad. He becomes pure by pure deeds, bad by bad deeds. 

And here they say that a person consists of desires, and as is his desire, so is his 
will; and as is his will, so is his deed; and whatever deed ho does, 'that ho will reap. 

Tiic above Strati clearly declare.s that the Jiva is not only Tejomaya 
(consisting of light), but Ak9i5amaya, VSyuraaya, etc. In fact, it consists 
of all elements. 

^loreover, the next Sutra strengthens this argument. 

sCtka IV., 2. 11 

w y \ \ 11 II 

Na, not. Ekasmin, in one. Darsayatah, they both 

(the question and the answer) .sliow. f?, Hi, because. 

t). The individual soul does not enter in one element only, because 
the question and the answer both declare it to the contrary.—506. 

eOJIMKNTAUY 

It should not be considered that the Jiva is merged in the single element 
of Tejas only. Because the contrary is mentioned in the question and answer 
between Svetaketu and Pravfiliana in the Clihaudogya Upanisad (Adhy^ya 
V. Khandas 3-10, see pages 422-425 ante). This fact has been established 
by the author of the Sutras in liis previous Sutra, III., 1. 1 (page 426). 
Similarly, the merging of the Prftna into various elements, like Tejas and 
the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact establislied by the previous Sutras. 


Adhikarana V. 

Now another question arises with regard to the above text of the 
Chhfindogya Upaui§ad ‘(VI,, 8. 6) whicli was the subject of consideration in 
the preceding six Sutras. 

Dotibt : The doubt tiiat arises here is the following : Does the soul 
of the wise, as well as that of the per.son who does not know Brahman, 
follow this particular method of going out of the body, or is it confined 
only to the soul of the man who does not know Brahman '? 

Piirvapaksa : The PuiTapakgin maintains that the ignorant only 
go out by the method previously described, for the wise do not follow this 
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method of deparlurc, as is sliowu in the following Sruti of the Bfhadarai.iyaka 
(Jpanifjad (IV., 4. 7\ 

!fimi tVerr: ii «« ii 

When all those worldly desires that cling to the Antahkaraija arc entirely given up 
(and spiritual desires spring up) then the mortal becomes immortal, then he enjoys here 
Kiahman. 

[This verse describes the state attained through the special grace of (iod. It looks 
very much like a state of physical immortality or Jivan-mukti]. 

The word Atra in the above verse shows, that the wise man enjoys 
the immortality here, in this very life ; and does not require to go out of 
the body, in order to enjoy tlie bliss of Mukti. 

Siddhdnia : This view is set aside in the next Sutra. 

SUTK-V IV., 2. 7. 

II « I H I ^ 11 

*wiHT Samaua, common. Olia, indeed. Asvti, proceeding 

further, u)) to the way. UpakraniRt, before beginning. 

Amvtatvam, immortality. ^ Cha, and. Anuposya, without burning, 

witliout dissolution. 

7. Indeed coninioii (to him who knows and him who 
does not know) (is the departure) up to the beginning of the 
Avay ; and the immortality (of Brhadarapyaka Upanisad, IV., 4. 7) is 
(a metaphorical one) without having burned (the connection with the 
body).—507. 


COJIMENT.4KY 

f)f the two “Cha’s" to bo found in the above Sutra the first has the 
force of indeed. He who does not know and he who knows, have both this 
in common, that their method of going out is the same,'upto the point 
from which the path commences. In other words, up to the soul’s entering 
into the arteries through which it has to go out. Of course, there is 
difference at the time of entering and onward, when they have once 
entered these arteries. He who does not know (Ajna) has to enter one of 
the hundred arteries that proceed from the heart downwards. But he who 
knows (Vijha) goes out by that artery which is one hundred and first 
and which rises from the heart and pierces the crown of the head. 
Thus the ChhSndogya Upani§ad declares (VIII., 6. 6): 

i 3?5R*iar 

11 K II 

There are a hundred and one vessels of the heart, and the chief of them 
(proceeding from the heart) pierces through the head. By that one going upwards, 
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he obtains deathlessness. The others are for the purpose of carrying the soul to 
diverse other Lokas. 

[It is only when the soul passes out of the Brahma Nadi that there is Ueleasc]. 

It is about this passage of the soul througli the coronal artery tiuit 
llie mention is made also in tlie BvhadSranyaka Upani§ad tIV., 4. 2). 

ai II 

The point of his heart becomes lighted up, and by that light the Self departs, cither 
through the eye, or through the skull or through other places of the body. 

This going out tlirongh the skull, mentioned in the above passage, 
contemplates the case of the one who knows (Vijfia), while he who does 
not know (Ajiia) goes out through other passages, such as eyes, ears, etc. 
As regards the BrhadSranyaka text (IV., 4. 7) declaring that ho who knows 
gets the immortality even here ; that applies to the wise man (Vijfia) who 
has still connection with the body, and whoso such connection has not been 
burnt up and dissolved. Tlic immortality referred to in tlie Bfliaddraiiyaka 
(IV., 4. 7) denotes, tlierefore, the destruction of earlier sins and tlie non- 
clinging of later acts, which come to liim who knows tlio Lord. 

The above is further explained in tlie next Sutra. 


SITKA IV., 2. S. 

II « I I c 11 

Tad, that (immortality). Apitolj, till lie has aciiuired direct 

knowledge or union with Brahman. BBK Samsara, as Sariisara. 
Vyapade5&t, tlie state being named. 

8. That (immortality mentioned in Brhadaraoyaka JV., 4. 7., 
rcfer.s to thi.s sinlessncss of the saint) because the Scripture 
teaches that the condition of the Sariisara lasts (up to the time of the 
realisation of Brahman).—508. 


C'0.«A£ENTAItY 

The “immortality” mentioned above refers to this condition of 
sinlessness, belonging to him who knows (Vijfia), but whose connection 
with the body has not yet been dissolved. Why do we say so ? Because 
up to attaining Brahman, the texts describe Sariisara state. (Jp to the 
time of the realisation of Brahman, the man is in Sariisara, the characteristic 
of which is connection with the body. The realisation or direct vision of 
Brahman takes place only when the man reaches, through Devayana path, 
the highest heaven of Brahman called the Samvyoma. And this never 
takes place before the dissolution of the soul’s connection with the body. 
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sriRA IV., 2. 9. 

ll « I H K II 

Si'iltsma, of tho subtle body, wrmfi: Praniai.iatalj, from tlio .sutliority 
or the means of knnwloclse. ^ Clia, and. ci«rr Tatha, tluis. 7T5 is%; (Jpalab- 
dheh, it being observed. 

9. And the subtle body still persists, beeauso of an authority 
of tho Scripture, and because the existence of tho body is actually 
observed even in tho higher planes.—509, 

f'OMMKN’TMJV 

The connection witli a body (wlietlier gross oi- subtle) is not dissolved, 
so long as tho Vidviin ttho man who know.s) exists in tins world {whether 
the world be physical or any higher and subtler plane). That whieli 
constitutes his subtle body still persists and goes witli tin' man, after his 
throwing off liis physical body. Why ? Because there is an authority to 
that effect in the scriptures. In the K'ausjitakf Upanisad (1., 3) there is a 
colloquy with tho Moon and others hold by the depai’tod soul of the Vidvan. 
From tills conversation we infer that some sort of body must persist, at that 
stage, to enable tho soul to hold conversation with the j\[oon and others. 
For it is a matter of observation, that no conversation can be held without 
a body. Therefore, when the Bfhadaranyaka (TV., 4. 7) states that he becomes 
immortal even here, it means that sort of immortality which every sinless 
man enjoys, oven without the dissolution of his connection with a body. 

sCtuv in , 2 . 10 . 

11 » I 1 ! o 11 

JT Xa, not. Upamardeua, in thi‘ way of destruction of bondage, 

^<T: Atah, becaiiso of this reason. 

10. Hence the text of the Brhadnranj'aka LFpauisail should not bo 
taken to teach the destruction of the connection of the physical 
body.—510. 

rOMMK.Xl'AKV 

It thus appears that the text of tin' Brliadilranyaka (IV., 4. 7) cannot teach 
that sort of immortality which consists in the destruction of connections 
with a body. It teaches immortality of mental peace, enjoyed by all good 
men. 

SCTIIA tv., 2. 11 

II y R 1 n II 

Tasya, of that very (subtle body), Eva, verily. ^ Cha, and, 
Upapatteh, it being possible, awtii OsmS, the heat. 
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11. And to that very .subtle body belongs the warmth 
(which is porceiv'od on touch), because that is reasonable. 
-511. 


• OMMEXTARV 

Tlie warmtli wliich is observed on toucliiiif!; the gross l>ody, before 
tbo man dies, belongs really to the subtle body, and is an attribute of tlic 
subtle body, and not of the gross body. Why ? Because it is reasonable. 
So long as the subtle body is in the phy.sical body, we perceive that the 
latter is hot, but when there takes place tlie separation of the subtle from 
the gross, wo do not jicrceive this warmth in tlie gross body. 'riicrefore, 
the presence or the absence of the warmth of the gross body, depends on 
its connection or disconnection with the subtle body. Tlierefori', it is 
reasonable, to hold that the warmth belongs to the subtle body, and not to 
the gross body. The word Cha, in the Sutra, indicates that this is an 
additional reason for holding that the Vidvan also goes out of the body, at 
the time of death. Because in the case of the Vidvftn also, we find that at 
the time of death, his body becomes cold, indicating that he also goes out of 
the body, accompanied by the subtle body. 

In the next Sntra the author himself raises a doubt and then 
answer it. 

.SOTRA IV., 2. 12. 

II » I H I n II 

Pratisodhftt, on account of the denial. Hi, .so. Chet, if. 
Na, not. Hftrirat, because departure from the embodied soul (is prohibited). 

12. If it be said that he who knows does not go out of 
the body, on account of the prohibition, then we reply, that it is 
not so: because the prohibition refers to the going out of the 
Prfi.9as from the embodied soul.—512. 

COMMENTARl' 

It is objected that the VidvSn does not go out of the body, because there 
is a prohibition to that effect in Brhaddranyaka (IV., 4. 0); 

jftswdt sriafim wgRTut h ?t«rJr’grnrr 

wfc^tlh 1 

But as to the man who does not desire, who. not desiring, free from desires, is satisfied 
in his desires, or desires the Self only, his vital spirits do not depart elsewhere, being 
like Brahman, he goes to Brahman. 

The above verse shows, by using the word Tasya Prfinah, that the life- 
breath of him, who knows, does not go out. To this objection we reply that 
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the above sentence does not say, “Na tasya PrSna deh&t utkrSinanti,” (his 
life-breaths do not go out of the body (Dehat), but it really means, “Na tasya 
Prana Sarirat utkramanti” (liis life-breaths do not go out from the soul). 
(Sarirat means soul, or that wliicli has a body). Tlierefore, tlie prohibition 
is to the going out from the soul, and not from the body. For, as a matter 
of fact, it is observed, that the life-breaths of the Vidvaii even go out of tlie 
body. 


srTRA IV., 2. 13. 

II » I ^ I U II 

'P'18: Spastah, clear. f| Hi, because. Ekeijam, of some (Sakhas). 

13. And because it is clear according to some recensions. 
—513. 


COMUENTARV 

There is no scope for controversy in tliis matter. Because “Na tasya 
Prana utkramanti” is the reading in the Kanva recension of the Brhadaranyaka 
Upani§ad ; but in another recension, namely, those of the Madhyandinas, the 
reading is “Na tasmat Prana utkramanti,” "from him the life-breaths do not 
go out” The word Tasmat, meaning “from him," is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the Prana from the soul. The Brhadaranyaka text means that the Prapas of 
the wise man never leave the soul. It does not mean that they never leave 
the body. The next sentence Atraiva samavaliyante” means “these Pranas 
merge indeed in that” Tlie word Atra, “in that” means in Brahman, the 
object of attainment. 

Objection : In the previous section of the Brhadaranyaka in the dialogue 
between Artabhaga and Yajhavalkya, there is also a statement that the Pranas 
do not pass out of the body. The objector says: How do you explain that 
statement ? We give the passage here below (Br., Up., IIL 2, 10 
and 11) : 

sjzjfir ii \o ii q!iTs4 

^ ^ a nun 

“YdjSavalkya,” he said, “everything is the food of death. What then is the deity to 
whom death is food 7” 

"Fire (Agni) is death, and that is the food of water. Death is conquered again by 
water.” 

"Yainavalkya,” he said, “when such a person (a sage) dies, do the vital breaths (Frdqas) 
90 
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move out of him or not ?” “No,” replied YSjSavalkya, “they are gathered up in him, ho 
swells, he is inflated, and thus inflated, the dead lies at rest.” 

The above is the K4pva reading. The sense of the question is this. Artabh4ga asked 
Yfljnavalkya, “When this fxod-knowing man dies, then do his life-breaths (Pr4pas) go 
out from this (Asmit), namely, from this body.” In other words, does ho go out along 
with the Prfipas from the coronal artery, from the crown of the head, or does he remain 
in the body so long as it does not fall off and then goes away ?” To this question, 
Yajnavalkya replies, that the PrflnSs of such a sage remain in the body, so long as the 
body does not fall off. Such a sage remains in the body, and the body swells up, being 
inflated with the external air. Thus inflated, the dead man lies at rest. Thus experiencing 
the Prarabdha fruit in the shape of the swollen, inflated body, the sage leaves such body 
to his sons and kinsmen and gets Mukti at once. This is the difficult text propounded 
for solution to those who maintain the view that the Pranas of the sago always leave 
the body. 

The reply to tliis is that the above text mentions a very exceptional case, 
the case of those ardent, impatient, lovers of God, 8uch persons do not 
pa.ss through the above process of deatli, the Lord Hari himself stands near 
them at the time of death, and freeing them from the body, takes them at 
once with him to his home. The Prflnas, of course, in such a case do not 
follow the soul. They remain beliind in the body. 

The followers of Advaitam explain the above text in the following way: 
This non-departure of the Prfina from the body refers to the case of those 
who worship the unqualified Brahman. 

But that explanation is wrong. Because there are no such words in the 
above text to indicate tliat it applies to those who meditate on unqualified 
Brahman. Secondly, we have already demonstrated that unqualified Brahman 
is a fiction. 

The whole argument of the Advaitins is thus given by Sapkarachilryya in his commen- 
Ury (IV., 2. 3): 

“The assertion that also the soul of him who knows Brahman departs from the body, 
because the denial states the soul (not the body) to be the point of departure, cannot be 
upheld. For, we observe that in the sacred text of some there is a clear denial of a 
departure, the starting-point of which is the body. The text meant at first records the 
question asked by Artabhdga; When this man dies, do the vital spirits depart from him or 
not ?” then embraces the alternative of non-departure, in the words, ‘No,’ replied 
Yilifiavalkya; thereupon anticipating the objection that a man cannot be dead as long as 
his vital spirits have not departed, teaches the resolution of the Prflqas in the body ‘‘in 
that very same place they are merged ; and finally, in confirmation thereof, remarks, “he 
swells, he is inflated, inflated the dead man lies.” This last clause states that swelling, 
etc., affect the subject under discussion, vh., that from which the departure takes place (the 
Tasmat of the former clause) which subject is, in this last clause, referred to by means of 
the word, ‘He.’ Now swelling and so on can belong to the body only, not to the 
embodied soul. And owing to its equality thereto also the passages ‘from him the vital 
spirits do not depart; in that very same place they are resolved’ have to be taken as 
denying a departure atarting from the body, although the chief subject of the passage is 
(fie emSodiaf eoat. Ibis may be done by the embodied son! and tbe body being viewed 

as way we have to explain the passage if read with the fifth case.” 
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SUTRA IV., 2. 14. 

^ II » I ^ I U II 

Smaryate, it is mentioned in the Smjtis. ^ Cha, and. 

14. Smrti also declares the same.—514. 

COJIMKNTARY 

In a bmjti (Y^jnavalkya iSmrti, III., 167) there is a declaration that 
the soul of the VidvSn departs by means of the coronal artery through 
the head. 

ifr »j?r»ui3a»ri 

Of (hose, one is situated above, Tvliich pierces the disc of the sun and passes beyond 
the world of Brahman, by way of that, the soul reaches the highest goal. 

Thus the Sruti and Smyti establish the proposition that the wise also 
depart from the body, accompanied by the PrSnas. 


Adhikarana VI. 

It has beeji mentioned above tliat the individual . soul accompanied 
by the PrSna and the group of sense-organs merges into the subtle 
elements like heat and the rest at tlio time of departure. It has further 
been established that this is the metliod of departure even of him who 
knows. Now a now doubt is raised. 

Doubt : Tlie PrSnas like tlie speech and the rest together with their 
vehicles, the subtle elements, belonging to the wise sage, merge in their 
respective causes like tire, etc., or in the Supreme Self, 

Ptirvapaksa: Tiie Piirvapak§in maintains tliat the organs of the 
Pr&nas merge in tlieir respective causes and not in the Supreme Self 
because of the text, “Yatrfeya puru§asya” shows tiiat tiie PrSpas and the 
senses merge in their causes. We give the pa.ssago below (By. Up., III., 
2. 13.) : 

qm qq^ fqyt: 

«fls| ^ qiiq 

qqjftwny qVq Wfqsqmf q a qq ffit t)?=Kqq qqq- 

qfqsi^ f q^qg; la afqgiq q^Ti'^qg* h pqt > 

qqfa m: aa) a qReqsKa wr^qra snwyra ii ?? ii 

“YfijSavalkya,” he said, “when the speech of this dead person enters into the fire, 
breath into the air, the eye into the sun, he mind into the moon, the hearing into space, 
into the earth the body, into the ether the self, into the shrubs the hairs of the body, into 
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the trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person ?” Yajnavalkya said, “Take ray hand, ray friend.” 

“Wc two alone shall know of this ; let this question of ours not be (discussed) in 
public.” Then these two went out and argued, and what they said was Karman (work), 
what they praised was Karman,” vw., that a man becomes good by good work, and bad 
by bad work. After that .Taratkarava Xrtabhdga held his peace. 

The above shows distinctly that tho senses resolve into thoir causes, 
the elements. 

Siddhdnta : Tliis view is set aside in the next Sutra. 

SUTHA IV., 2. 15. 

II » u I U II 

errf^i TSni, those (the Tejas, and the speech, etc., denoted by thorn). 

Pare, in the highest Brahman. TathS, thus, ft Hi, because. ’Tlf 
Aha, says. 

15. These (fire and the rest together with the senses) merge in the 
highest; because the Sruti declares it to be so.—515. 

COMMENTAKY 

In tho ChhSndogya Upaai§ad (VI, 8. 6) is said “Tejab parasyam devetaySm,” 
the Tejas in tho highest divinity. The word Tejas here includes all the 
sense-organs, like speech and the rest, together with the PrSnas. These 
merge in Brahman who is the Atman of all. Because he is the material 
cause of everything. Why do we say so? Because the above GhhSndogya text 
“Tejah parasy&ra,” is a very distinct declaration that the Tejas and tho 
Prfinas with the senses and their vehicles merge in the highest. 

As regard the Byhadfiraiiyaka text (TIL, 2. 13) it is to be explained in a 
metaphorical sense, as has already been mentioned by the author in Sutra 
III, 1. 40, page 429. For, as a matter of fact, no one ever sees tho hairs of 
tho body entering into the shrubs or the hairs of the head entering into 
the trees. TJio whole of the above BrhadSranyaka passage is a figurative 
statement. 


Adhikarana VII. 

Adir i/w aui/ior raises another doubt regarding the same topic. 

Doubt : There has been mentioned before that the PrSna and other 
life-elements of the sage merge in the Supreme Self. Is that merging, a 
combination by juxtaposition, as in the preceding instances of the 
merging of speech in mind, etc ; or is it a merging by unity of nature, as 
in the case of the rivers flowing into the sea (Mund., Ill, 2. 8). In other 
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words, do these permanent atoms retain tlicir specific characters when 
they merge in tlie Supreme Self or do they become resolved into a homo¬ 
geneous mass, with the Root of Matter, which constitutes the Acliit-Sakti of 
Brahman. 

Purvapaksa: The Pnrvapak§in rnaintiiins that tlieso permanent 

atoms retain their specific characters, even when they are merged in 
Brahman: and that for two reasons, first, because this is in harmony 
with the preceding cases of merging. When the permanent atoms 
of speech, sight, hearing, etc., enter Mana.s, they do not lose their specific 
nature ; similarly, when the mental atom, in company witli the five 
other atoms of speech, etc., merges in Prfina, it retains its separate nature, 
why should then PrSna and the rest when they entci’ into the Hupremo 
Self, (or rather into that aspect of Brahman which is the Achit-Sakti) 
lose their identities ? Secondly, there is no specific statement in tlie Sruti 
that they lose their identity. Therefore, it is a merging by way of 
combination and not identity. 

Siddhanta: This view is refuted in the next Siitra. 


SUTHA IV., 2. Hi. 

II « I I U II 

Avibhagah, there is no division or separation, A'^achanat, 

on account of the statement. 

16. (The merging of the permanent atom,s of Praija and the rest 
is by way of identity, for) there i.s no separation, as is stated by an 
authoritative text.—516, 


COMJIENTAUY 

The merging of tlie Prfina and the rest in the Supreme Self, or 
rather in that aspect of Him which is Achit-Sakti called Tamas—the Great 
Darkness, the Root of Matter—is by way of non-separation, that is to say, 
by way of identity. (The Prfina and the permanent atoms are resolved into 
this Root-Matter, losing their specific molecular nature). How do vve 
know this ? Vachanfit—because of a text. In the Pra^na Upanisad, (VI., 5), 
we have the following : 

u flTvjiied nigf ugs 

I mut 
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As these rapid ocean-going rivers, on reaching the ocean, go to rest, lose their 
name and form, and are said “they are in the ocean;” so indeed of the Great Beholder, 
these sixteen Purnsa-going Principles, on reaching the Purusa, ,go to rest, losing their 
name and form, and men say, “They are in the bosom of the Lord,”—He then becomes 
above all Principles, and the immortal. About it is this verse. 

Tho above verse shows that the sixteen KalSs or portions of the body 
of the soul merge in the Supreme Self, called here the Puru§a or the person. 
(The sixteen KalSs (permanent parts) are the eleven sense-organs and 

the five Tanmatras: or the eleven sense-organs and the five Prfinas], It 

further mentions that they lose their name and form. When these permanent 
atoms (called sixteen Kalfts) are thus merged in the Root-Matter aspect 
of Brahman, then the Jiva becomes AkalS or partless, permanent-atomless, 
then he becomes immoital. So long as these atoms (Kalas) retain their 
name and form, their distinctive nature, the man does not gain immortality. 

Tho .sense is this. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sage in its 

meshes, yet follows liim in his journey towards heaven, for, it is burnt up 

by VidyS, like the burnt up piece of coal, which retains the form of coal 
but is a mass of ashes. But when the sage goes beyond tho cosmic Egg, 
then this semblance of the subtle body, whicli was following him so long, 
also falls away from him at the last moment, when the eighth covering of 
the Egg, the covering of the Pure Prak^ti (or tho Root-Matter) is pierced 
by the soul. Here the subtle body drops down and is resolved into the 
matter of the Pure Prakvti. This is the meaning of the symbol that tho 
soul bathes in the river called ViraJS or Rajas*less. After this bath, the 
soul leaving behind the subtle body in the I'iver VirajS, (like the Pilgrim 
in the famous allegory of Bunyan leaving his burden) proceeds in all its 
pristine purity, in the Body catted Brfihma-Vapul}—the Body-Divine created 
by the mere Will of the Lord, and away from all taints of Prakyti, unites 
with Brahmani and enjoys the Bliss of Heaven. 


Adhikarana VIII. 

Now the author commences a new topic, in order to show the difference 
in the methods of going out of body, in the case of the sage and of one 
who does not know. He had promised to show this difference in a 
preceding Sutra, and he now goes to fulfill that promise. In the Chbfindogya 
Upani§ad (VIH., G. 6) as well as in the Kafha Upani§ad (VII., 6) there 
was mention of a hundred and one arteries by which the soul goes out 
The wise go out by the hundred and first artery (the Su§umn§). 

Doubt: Now arises the doubt; Is it right to wake this restrictive 
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rule that the wise alone go out by the liundred and first artery, while the 

ignorant leave the body, by any one of the remaining hundred arteries ? 

Pttrvapakm : The opponent maintains the view that there can be 
no such restrictive rule. Because, in the first place, the arteries are very 

minute ; secondly, they are very numerous; and thirdly, they are very diffi¬ 
cult of distinction by the soul of tlie dying. Therefore, wliether tlie man 

be a sage or an ordinary ignorant person, at the time of deatli his soul 

cannot distinguisli tlie proper artery by which it sliould go out In fact, 
the words of the verse “Tayorddhvam Syan amvtatvam eti” sliow that by 
going upwards by anyone of those arterie.s, tlie man gets immortality. 
Therefore, it is not necessary that tlie man should go out by the hundred 

and first artery only, but that ho may go out by anyone of these arteries ; 

provided that he goes upwards, and not horizontally or downwards. 

Siddhdnta : This view is refuted by the author in the next Sutra. 

sC’TRA IV., 2, 17. 

II » I H I II 

Tat, of that, of the soul in which have entered the permanent atoms 
of speech and the rest. ^*8 Okal), abode, the heart Agra-jvala- 

nam, lighting up of the point, the upper portion of the heart becomes illumined, 
au Tat, by Him, by the Lord dwelling in the heart PrakS^ita, 

illumined, shown. 5K: DvSralj, the door, the root from which the hundred 
and first artery has its origin. VidyS-samarthyat by the poAver of 

its knowledge, Tat that that knowledge, tw Se§a, remainder, the element. 
Oati, path, the ivay, the carrying by the Devas called Ativahika on the various 
stages of that path, Amismvti-yogat because of the application 

of remembrance. Cha, and. Iiarda, (the Lord) avIio abides in the 
Heart Anugfhitab, being favoured by, being assisted by. 

Batadhikaya, by the one hundroi and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the favour 
of the Lord in the heart.—517. 


COMMENTARV 

The wise goes out by the artery called Su§umna, which is the hundred 
and first artery. Nor does this artery remain undistinguishable by 
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him. Because as soon as tiie soiil, at the time of departing from the body, 
has witiidrawn into itself all tlie permanent atoms, beginning with speech 
up to Prftna, there takes place a sudden lighting up of the whole region 
of the liesirt, and tlin soul can at once see the SusumnS artery, by which it 
has t(^ go out. It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power of tlie Vidyfi, that it had acquired, 
and by virtue of the memory of the path, by which it has to travel, knowing 
from his Vidya (knowledge), that the path of Devayana is one, on which 
there are various Devas, who carry the soul from stage to stage. This 
memory of the teaching, whicli was theoretical up to that time, comes to 
his help at that critical moment. Nor is the word knowledge or “VidyS" 
of this Sutra, tlio dry theoretical knowledge, it is knowledge coupled with 
devotion. A result or Sesa of tliis Vidya is tlio memory of the AtivEhika 
Devas, wlio help the soul, to accomplish this journey. It is through 
the lielp of these three, namely, through the favour of the Lord Hari 
dwelling in tho heart, through the might of Vidya (devotional knowledge) 
and through tho memory of the Ativahika Devas, that the soul of the 
wise exi)eriences no difficulty in selecting the proper artery of the 
heart by whicli to go out, specially when the whole heart is glowing with 
tho light of tho Lord. 

Note: This lighting up of the point of the heart takes place in the case of all souls, 
whether they be wise or ignorant, but tho wise atone can select the Husumna artery and 
not the ignorant. 

When the wise soul is thus helped by the Lord of the heart and by 
his devotion and the memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and first artery, by which 
it should go out. Thus the soul comes to know that artery, and goes 
out by it. This is the path by which the wise go out. 


Adhikarana IX. 

In tho Dhhiindogya Upanisad (VIII., 6, 5) we have the following ; 

II I. II 

But when he departs from this body, then he departs upwards by those very rays : 
or he goes out while meditating on Om. And while his mind is failing, he is going to 
the sun. For the sun is the door of the world. Those who know, walk in ; those who 
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do not know, are shut out. “There is this verse: There are a hundred and dne arteries 
of the heart ; one of them penetrates the crown of the head, moving upwards by it a 
man reaches the immortal; the others serve for departing in difTerent directions, yea, 
in different directions. 

The above verses show that the soul coining out by the coronal 
artery, follows the rays of the sun and thus reaches the disc of the sun. 
The words in the original are “Etair eva raStnibhir ”—by these v»y rays. 

Doubt: Kow arises the doubt : That a man dying in / the daytime 
can follow the rays of the sun and go to the solar diseff The question 
is, does the soul of the wise man, who dies in the night, also follow the 
rays, when there are no rays to follow ? 

PUrvapahm : The Purvapakgin maintains, that there being no rays 
of the sun at the nighttime; only that wise man who dies in the day¬ 
time, can follow the rays and not otherwise. The wise, therefore, must 
die at a time, when the sun is shining. 

SiddhUnta : This view is set aside in the next Sutra. 

SUTRA TV., 2. 18. 

II 8 I ^ I II 

Ra^mi, the rays. Anusari, following. 

18. The wise follows the rays of the sun (whether he dies in day 
or in night).—518. 


COMMENTART 

Whether the wise dies by day or by night at whatever time he dies, 
he follows the rays of the sun and goes on those rays to the solar disc. 
This we say because the Scripture nowhere says that only by dying 
during the daytime, the soul can follow the rays of the sun and not 
otherwise. 

SUTRA IV., 2. 19. 

^ ^ II « I H I U II 

NiSi, at night *1 Na, not ffh Iti, so. Chet, if. Samban- 

dhasya, of the relation. Jinr?, YSvad, as long as. ^ Deha, the body exists. 

uTftffTO. Bhftvitvit because of the existence. DarSayati, the ^tras 

show, y Cha, and. 

19. If it be objected that one dying in the night cannot follow 
the rays of the sun, we reply it is not so. Because the connection 

between the rays and the body persists as long as the body lasts. 

Scripture also declares this.—519. 

91 
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COMMENTARY 

K it be objected that a person dying at night cannot follow the rays 
of the sun, because there is an absence of such rays then, we reply it 
is not so. Why ? Because the connection of the solar rays with the 
human body is a permanent one, so long as the soul remains in the body. 
The days and nights may revolve, but this connection of the human rays 
(Aura) with the solar rays, continues ; and it is. not a fact that the connection 
is cut off during the night. Therefore, at whatever time a man dies, 
the rays being there, the soul can go by it to the solar disc. The 
proof of this connection of the rays of the sun with those of the body 
is furnished by the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and in the day. If the connection 
wore cut off, then owing to the coldness of the winter, there sliould be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wintry nights. Nor is this a mere inferential 
proposition, based upon reasoning alone, but there is scriptural authority 
for it also. Therefore, the Sfltra says “DarSayati cha,” “and scripture also 
declares this.” In the ChhSndogyu (Jpanisad (VII., 6. 2,) we find it stated in 
the following: 

gST: II ^ II 

Ab a very long highway goes to two places, to one at the beginning, and to another 
at the end, so do the rays of the sun go to both worlds, to this one and to the other. 
They start from the sun and enter into those arteries; they start, from those arteries 
and enter into the sun. 

There is another Sruti also to the same effect: 

Kvvnv snwfli; sNt <?%! 

• 

These rays and the arteries are verily connected together, and they are never 
separated so long as this body is alive. Therefore, through these he sees, through these 
he goee out, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays of the 
sun, whether they die by night or by day. 


Adhikarana X, 

Now is discussed a new topic. 

Doubt : Does the man who knows, get the fruit of Vidyft if ho happens 
to die during the southern progress of the sun or does he not? 

Ffirmpaksa : The opponent maintains the view that the northern 
progress is the path leading to Brahmaloka, described in both the druti 
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and the Sinvti. Moreover, we see instances of persons like Bhi^ma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies during the southern progress of the 
sun does not get to the Brahma-world. 

Siddhdnta : This view is sot aside in the next Sutra. 

sCtra IV., 2. 20. 

II » I ^ 1 X o II 

Atab, for this very reason. ^ Cha, and. Api, also. Ayane, in 
the (southern) progress of the sun. Dak§iije, in the southern. 

20. For the same reason the sage dying during the southern 
progress of the sun also gets to Brahma-world.—520. 

COMMENTARY 

“For the same reason” namely, there being absence of partial fruition 
of Vidya and the exhaustion of obstructive acts by her. Vidyft cannot 
have partial fruit It must produce its entire result Moreover, it has 
the power of removing the effect of all obstructive works. For these 
two reasons also, the sage dying during the southern progress of the 
sun gets verily the fruit of Vidyfi and the Pftrvapak§a is consequently 
not valid. Moreover, it will be mentioned further on that the words 
“northern progress of the sun” do not mean any time, but denote the 
name of the Ativahika Devas, whose function it is to conduct the soul 
forward. As regards the case of Bhi§ma, who put off his death until the 
beginning of the northern progress, it was because he had got the boon 

from his father of dying at will, and so he did not die during the 

southern progress of the sun. Or it may be explained on the ground 
that Bhigma wanted to promote pious faith and practice and so put off 
his death until the northern progress of the sun. Therefore, his case is not 
to the point. 

Says an objector : But the Oitft is against you. It clearly says 
(Vin., 23-27) that if a man wants to get Mukti, he must regulate the time 

of his death, so that he may die during the northern progress of the 

sun. 

smwT d II’t? II 

That time wherein going forth Yogis return not, and also that wherein going forth 
they return, that time shall I declare to thee, 0 Prince of the Bhdratas, 

fPJ sttfldT m II ’IV II 
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Fire, light, daytime, the bright fortnight, the six months of the northern path—then, 
going f(»th, the men who know the Eternal go to the Eternal. 

fjft fwif: TO*rT9r 

TO JlfCir tSf^tSfrl II 51V II 

Smoke, nighttime the dark fortnight also, the six months of tho southern path— 
then tho VogI, obtaining the moonlight, returneth. 

*PRr JfTcTOIff^WS^SSR^ JR: II II 

Light and darkness, these are thought to be the worlds everlasting paths; by the 
one he goeth who retnmeth not, by the other he who returneth again. 

JRf ^ 3lH5«fl»ft gilfir 

TORireSg ii r* ii 

Knowing these paths, O P&rtha, the Yogi is nowise perplexed. Therefore, in all times 
be firm in Yoga, O Arjuna. 

Here the topic has the subject of time as its commencement, and time 
being the principal topic which the Lord propounds to teach, wo infer that 
the words day, fortnight, month, etc., are time-denoting words and are not 
the names of Devas and that dying during that time leads to Mukti. The 
above passage further shows that dying during the night or during the 
southern progress of the sun does not lead to Mukti. This doubt is removed 
by the author in the next Sutra. 

SUTRA IV., 2. 21. 

% II » I ^ U ni 

*nPlR: Yoginalj, those devoted to the Brahman. Prati, about 

Smaiyate, is remembered. fRlS Smfirte, the two that are worth remember¬ 
ing, (dual case). ^ Cha, and. rW Ete, these. 

21. The above text mentions with regard to the Yoglns, that these 
two paths ought to be remembered, (it does not say that a Yogi must 
die in the one path and not in the other).—521. 

COMMENTARY 

The above passage of the Gltfi only proclaims this fact to Yogins, who 
are persons devoted to Brahman, that they must remember that the path 
of the moon is inferior to the path of tlie Light. It further tells them that 
these two paths are worthy of remembrance. It says “knowing these paths, 
0 Pftrtha, the Yogi is no wise perplexed.” The above passage, therefore, 
does not state an injunction for the sage to select special time of death. 
Moreover, it is wrong to say that the topic begins with the mention of 
time, and that since the opening sentence refers to time, therefore, these 
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words must be taken as meaning time. As a matter of fact, the passage 
opens with the word “tire,” and “fire” and “smoke” cannot be called 
time-names. It is impossible, therefore, to take these words as meaning 
time. Consequently “fire,” “smoke,” etc., mean here the Ativahika Devas 
called “fire,” “smoke,” etc. That they are AtivShika Dovas is mentioned 
by Bftdarftyana himself in his Sutra, IV., 3, 4. 

As to the following statement: 

gglei »rf??R[:ii 

The daytime, the bright fortnight, and the northern progress of the sun are stated 
to bo the approved times for a man to die, while the times contrary to thtise are not 
approved. 

This refers to the case of those who have not got wisdom. For an 
ignorant man Ibe daytime, etc., is the best. But he who has got Vidyfi 
may verily leave his body at any time, during any season, and surely he 

will reach the Lord Hari. 




FOURTH ADHYAYA 

Third Paua. 


Jnc4 ^ Jwra^ ?qmif3(S(: II 

May that Lord Kreqa be the object of my love who is satisfied easily even witb"tho 
show of devotion, and thus satisfied, shows tbo soul the path to His abode and the goal 
it must reach. 


Adhikarana I. 

In this P&da arc going to be determined the Path which leads to the 
world of Brahman, and the Ooal which is Brahman itself. In the Chhandogya 
Upani§ad (IV., l,^) we have the following : 

i??r »i=5gffir II \ II ft RmT5=qfHfiRfta 

RTRFRfiiaRfta R W II ^ II R RR RIRjfkR ft Raffia RTRTfR RIRlft RJjft R W 

11 3 II RR ? w ft RTft wfftri Rift RRR ^ IIVII RR q5^RtftR®W*i 

qft Rrj^4RI»It'r^RT3^RI»IW^TsiI5RI?^ft RIRl'^WFRI- 

%«f: ^?5«Rrft9Wrft?lI^?S(RR ftfd afa^lSRlRRt II !< H ?1 

R5m nftaeuTTRi ir rirrrw^ rtr^s% rir^ 5% II t II aft q5=R5ai! 

^RR: II tv II 

He said; This person who is seen in the eye is the Self (called Vllmana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore, if any one drops melted butter or water on it, it 
runs away on both sides (and does not cling to the eye). 

The wise call Him the Sarayadvilma (the Most Beautiful), because all objects of 
beauty enter into Him. All beautiful objeets enter into him who knows Him thus. 

He verily is called Vimani (the Giver of beauty) because He alone gives beauty to 
all. He who knows Him thus gives beauty to all beings inferior to himself. 

He is also Bh^mani (the Resplendent) for He shines in all worlds. He who knows 
this thus, shines in ail worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the Northern 
six-monthly plane, from the Northern six-monthly plane to the Annual plane, then to the 
sun ; from the Solar plane to the Lunar plane, from the Lunar plane to the plane of 
Lightning. There a Not-human Person approaches them. He leads them to Brahman. 
This is the path guarded by the Devas, the path that leads to Brahman. Those who 
proceed on that path, do not return to this round of humanity, yea, they do not return. 
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This shows that “Archis” is the first stage on the path. But we 
have a different account in the Kausitaki Upanisad, (I., 3) where Agni is 
mentioned as the first stage : 

w 5 ^Tf?f2T5ft4i a 

€ «i5rTif^5ft« ^ JTOsfr-i; ii 

He (at the time of death), having reach the path of the gods, comes to the world ot 
Agni, to the world of VAyn, to the world of Varuna, to the world of Indra, to the world 
of Prajilpati, to the world of Brahman. 

Then thoie is a third passage in the Brhaddranyaka Upanisad, (V., 10) 
which shows that VSyu is the first stage on the Devaydna path : 

qsfT I b fTgjTPfSBfRl 3*=^ fra arrir ig hi 

H B trst ® e 3i4 

^ =?f??fnOTT»r3gif« ?if=rr ^ g 3^4 '*riw^ 551 5flOT»i=3gf- 

?pit: ii ? ii «ra«!l>t,ll li 

When the person goes away from this world he comes to the wind. Then the 
wind makes room for him like the hole of a carriage wheel, and through it he 
mounts higher. He comes to the sun. Then the sun makes room for him, like the hole 
of a Lambara, and through it he mounts higher. He comes to the moon. Then the moon 
makes room for him, like the hole of a drum, and through it he mounts higher, and 
arrives at the world where there is no sorrow. There he dwells for eternal years. 

While the Mundaka Upanigad, (II., 11) mentions the sun as the first 
stage on the path : 

?n 5 ?rr 11 rt f^wr: sunf^^ 

q^irgfT: 51 flsqWHT II U II 

But those who practise meditation and contemplation, in a retired place, tranquil, 
wise and living on alms, reach through the help of the sun, being free from Rajas, that 
immortal Person whose essence is unchanging. 

And there are other accounts also in other scriptures. 

Doubt : Here arises the doubt; Is the road to Brahma-world one, 
or are they many (one of which being the road beginning tvith Archis as 
mentioned in the Chhfindogya Upanigad)? 

Purvapaksa : The opponent maintains the view that since the roads 
describe different nature, and because every one says this is the only road, 
therefore, the roads must be different. 

Siddhdnta: The next Sutra disposes of this view. 

SliTRA IV., . 3 . 1. 

II « I ^ n II 

«rf%;-«rrft5ir Archi|>-fidinft, by the path of the rays, etc. ftH Tat, that. 
sif*l^ Prathitefi, being well-known. 
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1. The first stage on the Devayftna path is Arch is, becaase that is 
well-known.—522. 


COMMENT ABY 

Every sage goes to the world of Brahman by the path in which 
Archis is the first Why do we say so? Because it is well Icnown. In 
other passages of the (Tpani§ad, also, whenever Devayflna is described, it 
commences with Archis. Thus in the ChhSndogya Upanisad, (V., 10. 1) we 
find Archis mentioned as the first stage of the path. 

fw m fit# %^s<irk ariT 

X ii ui^hPir: =sr5sn^r?r 

n ii 

Those who know this thus, and those who perform works of faith and hardship 
(altruisticaliy) in some secluded pleasant place go (after death) to Archis from Archis to 
day, from day to the light half of the moon, from the light half of the moon to the six 
months when the sun goes to the north, from the six months when the sun goes to the 
.lorth to the year, from the year to the sun, from the sun to the moon, from the moon to 
the lightning There is the iwrson, the servant of Glod (Manu), he leads them to Brahman. 
This is the path of the Devas. 


The above passage occurs in the Vidyft of the five fires of the Chhftndogya 
Upanigad. It, therefore, shows that even the worshippers of other Vidyfts also 
go by the path beginning with Archis. In the Brahmatarka also we find 
the same : 





There are only two paths well established and well-known ; that which commences 
with Light for the passage of the wise and that which commences with smoke for the 
passage of those who perform (sacrificial) acts. 

This being so whenever a different path is mentioned, there also 
we must supply the deficiency from other texts, in the same way as 
we did in the case of the attributes of the Lord, for though the subject- 
matter may be different, the Vidyfi is one. Therefore, all texts must 
be construed as commencing with Archirfidi, otherwise there would be 
split in the sentence. 


Adhikarana IT. 

Now the Author, in order to show that the stages of Vftyu, etc., 

mentioned in other texts, are to bo combined with Archis, begins a new 
Sfltra. In the Kausitakt passage given above, we have it stated that 
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“ho comes to the world of Afcni, to the world of VSyu, oto.'’ 'Phe whole 
passnjro is repeated below (Kaii. Up., T., 3.) : 

He (at the time of death) having reached the path of the gods, comes to the world 
of Agni, to the world of VSyn, to the world of Varuna, to the world of Indra. to the 
world of Prajdpati, to the world of Brahman. 

Doubt : Here ari.ses the doubt : Shoulil the stages of Vftyu and the 
re.st mentioned above, be insoited in tlie Arohiritdi path, or should they 
not ? 

F^irvapokm : The opponent holds the view tliat tliey should not be 
so inserted, because they are read in a certain order, and because no option 
is allowed to make any such addition. 

Siddhdnta : Tins view is controverted in tlie next Sutra. 

yole : The three tc.xts, one from the Chhdndogya L'panisad, one from the 

Kausitaki Upatiisad and the third from the firhiiddraiiyaka Upanisad, began 

the description of the path with three diflferent words, “Archis,” “Agni” 

and •'ViSyu.” In order to harmonise them, it is shown that the path r^ly 

commences with Archis ; and .tgni and Srtrya are l)nt different modes of .\rchis, 
while Vi'iyu also comes in on the path, but at a later stage. To understand the 
discussion, we may anticipate matters and say that there are twelve (or according to 
another calculation) thirteen stages on the path. After the soul has entered the coronal 
artery it successively passes for rather is conducted by the Devas of) the following 
stages : 

1. Archis, the Peva of light. 

2. Pinam, the Deva of day. 

:t. Suklapaksam, the Deva of the Brighl-fortnight. 

I. TTttarSyan nn, the Peva of the northern progress of the sun. 

Samvatsaram, the Peva of the year. 

(). Pevalokam, the world of the Pevas : (the same as Vdyuloka, according to some). 

T. \'ayu, the world of VAyu. 

.S. Xdityam, the world of the sun. 

0. Chandram, the world of the moon. 

10. Vidyut, the world of lightning. 

11. Varupara, the world of water. 

12. Indram, the world of Indra. 

i:i. Praidpati, the world of Prnjdpati or of the four-faco<i Brahmii. 

No single passage of the Upanisnd gives all these thirteen stages ; but they are 
arrived at by collating different passages scattered in various TJpanisads. This is what 
the author of the Siltras has done. 


!sn'if.\ IV., 3. 2. 

II » I ^ I ^ 11 

Vftyum, the VSyu, or tlio wind. AbdSd, before entering into 
the gre.-it Sun. (Abda, a year, hence the Sun and Great Sun, the Lord), 

92 
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Avi^esa, owing to non-specification. VifegSbliySm, and owing to 

specification. 

2. The .stage of Vilyu comes after the Year, because there are 
lion-specification and specification.— 523. 

C'OIDIESTAEY 

In the path beginning with Archis, the stage of VSyu is to bo 
inserted after the Samvatsaram, and before tlie Aditya. Why ? Bec.ause 
there is no specific.ation in the Kau§itaki Upanisad, it is merely said, 
“Ho comes to the world of Agni, he comes to tho world of VSyu.” Tlierc 
is no specification where this Yayu-world comes in. The Sruti merely 
says, “He comes to this world, he comes to that world,” without mention¬ 
ing any ''order of succession.” But tho passage of the Brliadiiranyaka 
Upanisad (V., 10) gives specific succession. It shows that the world of Vfiyu 
comes before tho world of the sun, for it says, “AVhon a person goes a^vay 
from this world, he comes to Vfiyu. The Vfiyu makes room for liim like tlio 
hole of a carriage wheel and through it he mounts higher, he comes to the 
stth.” Thus while the Kau^ifaki Upanisad gives ??o specification where 
the Vfiyulbka comes in, and tho Brhadfiranyaka gives the specification that it 
comes in before tho sun, so combining tlio non-specification of the one, 
with the specification of tlio other, \\q place Vayuloka before tho world 
of the sun. This being so, tho passage in tho Bvhadfiranyaka which says that 
from tho montlis he goes to the Dcvaloka and from the Devaloka ho 
goes to tlio Adityaloka should be interpreted in accordance with the above. 
Tho Devaloka there must ho interpreted .as moaning tho world of \''ayn. 
'I’he text of tin* Bylnadfiranyaka Upanis.ad is to he found in VI., 2. 15 ; 

ofit iTT^v2ft iir%mv35q) uru 

^ Kt: iRmci) s? spscrtRi: ii ?v ii 

Those who thus know this (even Grhasthas), and those who in tho forest worship 
faith and the True (Brahman Hiraijyagarbha), go to light (Archis), from light to day, 
from day to the increasing half, from the increasing half to the six months when the sun 
goes to the north, from those six months to the world of the Uevas (Devaloka), from tho 
world of the Devas to the sun, from the sun to the place of lightning. When they have 
thus reached the place of lightning, a spirit comes near them, and leads them to the 
worlds of tho Brahman. In these worlds of Brahman they dwell exalted for ages. 
There is no returning for them. 

The Devaloka mentioned in the above passage of tho Bvhadfiranyaka 
Up.ani§.‘td should bo understood as meaning the Vfiyuloka. Because we have 
a text s.ayihg ; “That which is VSyu is indeed the homo of the Devas.” 
Therefore A^fiyu being the home of the Devas, is Devaloka. 
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But others say that Devaloka itself is a stage oa the patli and it 
comes after the Samvatsara and before the Vayuloka. Tliis Devaloka 
is not to bo inserted between the six mouths and tlie year, because the 
Uttarayana naturally leads to tlie year, find their connection is u ell-known. 
Therefore, the Dev'aloka and tlie Vayuloka ar(> both to bo inserted after the 
Samvatsaram and before the Aditya. 


.Idkikarana HI. 

Now the author discusses the following verse of Ihe Kausitaki U))aiiisad 
(1., 3) already given before : 

‘ile comes to the world of Varinm, to the world of Indra, to the world of I’rajiipati.” 

Doubt : Whether t'.ie Varunaloka mentioned in the above, is to be 
inserted in the Devayana jiath beginning with Archis and if it is a stage 

in this Archiradi path, where does it come in V Is it to be inserted in 

this series? If so, where ? 

Purrapaf.y.i : The ITirvapaKsin maintains that Varunaloka is nut lo 
be inserted as a stage on the Archirddi path, because (hero is nothing in 
the text to indicate where this is to bo inserted. 

Siftdhdnta : The right view', however, is that the world of Varuna is 

to be inserted after the world of Ijightning, because Ijightniug and water 

are intimately connected. .Vnd this is shown in the next Siitra. 

SLl'llA IV,, 3. 3. 

II » I \ I ^ II 

Tat.lital. 1 , of the lightning. Adhi, above, Varunab, Vanina. 

Sambandhat, this being the relation. 

B. The world of Varuija is above that of Lightning, because 

of the intimate connection between thcui.-“524. 

eOililEXTAIlY 

In the .Chhandogya Upauisad (IV., 15. 5) already quoted before, it was 
said that from the plane of moon, he goes to the iilano of lightning. It is 
after this plane of lightning mentioned there, that the plane of Varuiia is , ^ 
be inserted. Why so ? Because lightning is connected with water, as wo. see 
that after lightning, it generally rains. There is a Sruti also to the effect 

that wlien the quick lightnings play in the bosom of clouds, accompanied 

by the deep sound of thunder, then the waters fall and people say, “It 
lightens, it thunders, it will rain.” 

The connection of Varupa, the king of waters, with lightnings is a 
well-known connection. 
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Above the world of Varuna are to bo placed tli(' worlds of fndra and 
I’rajSpati, because tliere is no otiicr jdace wliere to insert them, and because 
the text of the Kaiisitaki IJpanisad lias read them in that order. 

Thus on the Archii'Sdi path, beginninj^ witii Arcliis and ending with 
PrajSpati, there are twelve stages if Devaloka be considei’cd the same as 
Vayuloka, or tliirteen stages, if it be considered a separate Loka. This is 
file well-known DevnyAiia patli. 


jldhikara»a IV. 

Having discussed the various names “Archis" and the rest, the 
author tiiow takes up tlie i|uestion as to wliat are really these “Archis, 
etc.” 

Doubt : Are they landmarks on tlie path, or are they persons standing 
on the patli and watching it, or arc tliey conductors of the wdse sage to 
the heavenly world ? 

Purrapaksa : The u)>ponent iiiaintaiiis tin' view' tliat tlie light 
(Archis), etc., are landmarks, liecaiiso the to-tt shows tliat they are land¬ 
marks. As in worldly life, a jiath is described to a man l>y certain lainl- 
marks, such as “in going to such and such a city, you will first come 
across a river, then a hill, tlien a village where a large number of cows 
are kept.” *ctc., so the descriptions in the Upani§ads arc mere landmarks, 
showing what are the various things which the soul comes across, on its 
way heavenwards. Or the word “light” and the rest may moan certain 
individuals, bearing those names, because the text gives the names 
expressly. 

Siddhunta : Tliis view is set aside in the ne.xt Siitra. 

SUl'KA IV., 3. 4. 

II « I ^ I » II 

Ativahikfib, conductors, Ati- best, carry, Tat, that. 

fpffTn Lingat, being indicatwl. 

4. The words Archis and the vest are the iiaiaes of the 
Ativhhika Devas or conductors of the soul, because of the indicatory 
mark in the text—52"). 


CU.MiIE.STAnV 

Jhis Aicbis and the rest are divinities, appointed by the Supreme 
lici'sou, to conduct the soul along the stage.s of the path. They are 
neither landmarks, nor individuals. Why V Because of the indications 
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coutained in tlie Chhftndogya ITpani^ad itself. That tliey are conductoi’s, leading 
the soul, we find from tliat passage of the Clih&ndogya Upaiii^ad where after 
describing lightning, it says, “There is a person not liuman, he loads tliem to 
llrahman.” Here the last person called the Amanava Purusa is expressly 
stated as the pci-son wlto leads or conducts tlio soul to Braliman. He, 
tliorefore, is expressly an Ativahika or a comlmting divinity. T’iierefore, the 
(ithers mentioned in the same series with him are also to bo undei’stood to 
be Ativahikas or conductors: oach one of them conducting the soul a 
stage forward. Thus there aiv thirteen Ativahika Heva or conducting 
divinities. 

Tlie ne.xt Sutra furtlier strengtlieus the view that tliese are neither 
landmarks nor Indivduals, but conductors only. 

Sole : The last i^irson is called “not human,” implying (hereby tliat the beings 
mentioned before arc “human.’ Arc they the dill'erent grades of human Invisible helpers 
of the modern Thcosophists ? 


sC'lHA IV., 3. 5. 

II » l ^ U || 

Ubhaya: in botli. Vyamoliat, owing to the confused, 

untenable, d't Tat, that. Siddheb, being established. 

.■), That they are couductors is established on the ground of botli 
other altcrjiativcs being (untenable, sinc(() confused. — 520. 


( OJIMKM'AKV 

I’hose who die in tho night-time cannot liavc connection with the 
day, etc., and coDSC(juently they cannot Iiavo connection witli light or 
Archis, etc. Therefore, Archis and tlie rest cannot be tiie landmarks, more 
so as they are not fixed. Moreover, light and tho rest being uniutelligept 
objects and incapable of being guides, cannot be individuals. Since both 
these views are open [to objections, it follows that the third view, namely, 
that they are conducting divinities, is the right view, as established by the 
Scriptures. 

Nole : A man dyirg iu the night-time cannot have connection with the day, bo if “day’ 
be a landmark, then to such a man it is no landmark. Similarly, if a man dies in the day¬ 
time of the new-moon day, he can have no connection with the moon, because there is po 
moon visible then. To such a man the “moon” cannot be a landmark. Moreover, landmarks 
sre permanent immovable things, while these are constantly changing, so they caniiot be 
landmarks. Nor can they be persons, because they arc unintelligent objects. Therefore, 
they must be taken in tho sense of conducting divinities. 
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Adliikarava V 

Doubt: Tlic question next to bo answeied is : Wbetliei' tlio Aiuauavu 
Paru§a, the Not-luunau Bciiif? appointed by the .Siipiemo Person, comes 
down to the [daue of Archis, to cany the soul of tlio de\'otoos upwards, 
ov docs he come down only up to tlic plane of V'idyut (Liglitning) V 

Ptirvapaksa: The opponent holds tlio view, tliat since there are 
instances of tlie messengers of tlie Lord coming down even up b) the 
physical plane, to carry tlie souls of persons like Ajamila, and the rest, to 
heaven, it is natural to suppose tliat the non-human conductor comes down, 
as a rule, u|) to the plane of Archis. In fact, this messenger of the Lord 
welcomes the soul at the very entrance, as soon as it goes out of tlie 
pliysical and steps into the non-physical. 

Sidilhdnta : 'I'liis view is refuted in the next Hiitra. 


SLTRA W 3. (1. 

II « I ^ I t II 

VO 

N'aidyutena, by tiiat (nou-hunian person) who has rcaoheil the 
lightning. Eva, indeed, Tatah, then, after one has reached the Lightning. 

Tat, for that, Srutol,i, because of the Yedic text. 

(). (When the soul ha.s reached ‘'Lightning”) then (it is carried to 
IJraliman) by the (Amanava Purusa) xvlio comes down to “Lightning” 
(to receive it). Because such is the Sruti.—527. 

COJ1.M eXTAllV 

“Tlien" namely, after the soul has reached Lightning, the sage is 
carried to Brahman by “Vaidyuta," namely, by the messenger of the T.ord 
who has come down to the Lightning, Why do we say so ? Because of 
the Sruti te.xt in the Clihandogya Upaniijad (IV., l.V .5), it is expressly said that 
the souls go from the moon to the lightning: and then a not-liuinan 
person takes them to Brahman. No doubt, between the plane of lightning 
and Brahman there are three planes of Varuna, Indra and PrajSpati. But 
these three help this Amanava Piinisa, who comes down to Lightning, and 
thus they also take part though in a subordinate way, in canying the 
soul. 

-Vo/e ■: When the soul reaches the plane of Lightning, the messenger of" the Lord 
comes down to ednduct the soul. Varuna, Indra and Prajdpati also help such messenger. 

This is the general method. There are exceptions to it as we find 
in the case of Ajdmila, when the messengers of the Lord came down to 
earth even, to receive the soul of that dead sinner. But that is not the rule. 
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Adhikarmia VT. 

Having thus described tlie road, the author now intends to describe 
tlie goal to which the road leads. 

Vimya : The Cliiiandogya Upani.sad (IV., 15. 5) says, “This not-lmman 
person carries them to Braliman." On this to.xt, the author tii-st gives the 
opinion of the sage Badari. 

Boaht : Does tliis not-luunan person lead tlie souls to tlie Supreme 
Brahman ? Or to the effected Brahman, i.n., the tour-faced Brahma. 

Purvapaldia: The opponent maintains the view that the word “Brahman” 
principally denotes the Supreme Braliman, and not the effected Brahman. 
The Scripture also says that the sage who comes by the SusnmnS artery, 
gets immortality. Therefore, the word Brahman used in the Chhandogya 
Upanisad (IV., 15.5) must mean the Supreme Brahman, and no inferior 
Being. 

S'iddhdnta : This view, however, is nut the opinion of the sage BSdari. 
as is .shown in the next Sutra. 


sf'i'in IV., 7. 

*irfiq%j iM n I II 

Karyam, the effect. Badarilj, Bddari holds, Asya, 

of this (effect), O.ati, of going. 311%: IJpapatteh, being possible. 

7. According to the sago Hadari, the Amanava Purusa lead.s the 
souls to the effected Brahman; because such Brahman alone can possibl}” 
he the goal. —r>2<S. 

<llMMKNT\aV 

The sago Badari opines that the Amilnava Purusa carries the souls 
only to the four-faced- Brahma, tlu' Ivarya Brahman, the effected Brahman. 
Why? Because this Karya Brahman, lining a personal and limited entity, 
can become very well the goal of a path. The Supreme Brahman being 
rreryirltrrc, in every place, cannot be said to be the {foal of anybody. 

sfruv rv., 3. s. 

II » I X I II 

Vi^esitatvat, lieing specified. ^ Cha, and. 

8. And because there is a specification as regards the Brahman 
(showing that BrahiuA) is the goal.—520. 

COJDrE.XT,VI(Y 

In the ChhSndogya Upani.?ad (VIII., M. IV it is expro.ssly mentioned 
that the soul comes to the home of Prajapati, the specific mention of the \tiord 
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VeSma (hall or home) as well as the name Prajapati shows that the 
effected Brahman (the four-faced BrahmS) is the goal, to which the sonls 
are carried by the not-human messengers of the Lonl. 

S1*TR\ IV., 3. 0. 

ii « i ^ 15. ii 

SAmipySt, because of tlie nearness, g Tn, Imt. ti? Tad, that. 

Vynpadc5ab, designation. 

0. But that designation of Mukti is given when a man roache.s 
the Brahma-world, because that is a form of Sdnitpya Mukti.—530. 

f’OMMKXTAKY 

In the Brhadaranyaka Upanis,ad (VI., 2. lo), we liave: 

utru nnqf?i ^ jt 

II tv II 

\Vhen they have thus reached the place of lightning, a spirit comes near them, and 
leadm them to the worlds of the (conditioned) Brahman. In these worlds of Brahman they 
dwdl exalted for ages. There is no returning for them. 

The non-return mentioned boro is not absolute .Alnicti, but release 
at the time when the four-faced himself gets ^lukti. The wise sago goes 
to the four-faced BrahmS .and remains in his world till the latter gets 
Mukti. And thus there is no return, for ho enters into the Supreme 
Brahman when BrahmA enters in him. When is that time of the entering 
of the BrahmA into the Supreme? The next Sutra gives an answer to this. 

SUTRA IV., .3. 10. 

fwffqir II « I ^ I ? o II 

*Ri 4 KArya, of the elfcct (Ac., tlie nnivoi’se'. Atyaye, at the end. 

Tad, of tliat. Adhyaksona, with the rnler president (ir., the four¬ 

faced BrahmA). Uf Saha, with, wg; Atah, from this. Param, the FIighe,st 
(Ac., Brahman). wfngRig AbhidhAnAt, on account of scriptural declaration. 

10. When the effected world passes away, together with its ruler, 
the souls go from the four-faced BrahmA to the Supreme, because the 
Scripture uses the wmrd Supreme,-—531. 

<'0.\IMR\T.M!V 

Wlien tliis effected world, beginning with tlio physical plane up to 
the world of four-faced BrahmA, and called the cosmic egg, passes awa.v; 
then the souls, which were dwelling in the world of BrahmA, go along 
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with BrahmS, to Him who is beyond the four-faced, namely, to the Supreme 
Brahman. The reason of this going along with the four-faced is that there 
is a scriptural declaration to that effect. In the Taittiriya Upani§ad (III., 1. 1) 
it is said that “the knewer of Brahman attains the highest,” and it is 
further said therein that such “a knower enjoys all bles-iings at one 
udth the omniscient Brahman (Saha Brahmanft).” The word Brahman of 
this Taittiriya Upanisad, (II., 1) means the four-faced Brahma, and it further 
shows that the liberated spirits get final Mukti, along with the four-faced 
Brahmfi (Saha Brahman&). 

sCtba IV., 3. 11. 

II « I ^ I U II 

Smrteh. on account of the statement of the Smrti. Cha, and. 

11. From the Smrti also (the same mode of release is 
learned).—532. 


COMMENTARY 

Thus the following text of a Smrti also shows the same ; 
a5i>ifT nsf.a i 

fSilfJTISU II 

All these (^ouls who had reached the Satya Loka by being the Sanistha devotees of 
the Lord), enter, on the expiry of Brahmd, when the period of great dissolution comes 
near, along with Brahmd, into the Highest Abode of the Supreme -all those devotees 
whose minds are fixed on the Lord. 

Thus the Siddhfinta teaching of the sage B^dari is tliat all Sanistha 
devotees are conducted by the Devas called Archis and the rest, to the 
abode of the four-faced Brahm^, namely, to the Satyaloka, the plane of 
Hiranyagarbha. The author next gives the opinion of Jaimini. 


Adhikarana VII. 

SDTBA IV., 3. 12. 

qr il S' I ^ I n II 

Param, the Highest Stfirfir: Jaiminib, Jaimini holds. 
Mukhyatvfit on account of the primariness of meaning. 

12. The sage Jaimini opines (that the Not-huraan Person 
leads the souls) (of those only who meditate on the Supreme Brahman) 
to the Supreme, because the word “Brahman” primarily means the 
Supreme Brahman.—533. 

93 




738 


VEDlNTA-SCfTRAS. IV ADHYAYA. 


[Oovinia 


COMMENT ARy 

The sage Jairaini holds the view that the messenger of the Lord leads 
the souls up to the Supreme Brahman and not only up to the region of 
Hiranyagarbha. Why ? Because the neuter word "Brahman” has the 
primary designation of “Supreme Brahman,” and not Brahmft (which 
is masculine). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 
Supremo Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “reaching the Supreme.” 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, etc., to His abode called 
the Great Void. This is a glory of the Lord. 

si'tha IV., 3. 13. 

II V I ^ I \ \ \\ 

Dar^auat, because of tlie statement of the Sastras sf cha, and. 

18. And it is so seen in the Scriptures also.—584. 

(JOMMENTARY 

In the Dahara Vidya of the Chhandogya Upanisad it is stated 
(VIII., 12. 3) : 

This serene being having risen from the body, having reached the highest light, 
manifests itself in its own shape. 

This also declares that the soul passing through the coronal artery, 

reaches the Highest Brahman. 'I'ho goal there also is the Supreme, 

because all tlie attributes of immortality, etc., are ascribed to Him. The 
goal in the Dahara Vidyft journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the statement that the goer (the 
soul) “manifests itself in its own shape, having reached the highest 
light.” These statements would not be appropriate if the goal were 
the effected Brahman, i.e., the four-faced Brahmft. Moreover, the Prakarana 
or the chapter dealing with the journey of the soul is not of effected 
Brahman but of the Supreme Brahman. The journey of the soul occurs 
in a context dealing with the Highest Brahman. The soul’s journey is 
mentioned in the Kntha Upanisad also. There also the object reached is the 
Highest Brahmam, because of the phrases “like he reaches immortality.” 
“it is beyond all Dharmas and Adharmas.” 

Further, the next Sutra gives an additional reason. 
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SUTRA IV., 3. 14. 

^ ^ 11 « / » I ^ V II 

Na, not. Cha, and. Kftrye, in tlie effected Brahman ; (Brahma). 

Pratipatti, of knowledge, aim. Ahhisandhih, desire. 

14. And the sage does not intentionally desire to roach the 
effected Brahman (and not the Highest).—535. 

COMME-NTAnY 

No sage puts it as the aim of his devotion to go to the lower plane 
of BrahmS, when he knows tliat he can go to tlio higher, The Brahmft’s 
world is not the Purusartha, tlie goal of humanity. That goal is the Highest 
Brahman, and that whatever is the aim, tliat he reaches, on the maxim of 
Yathl Kratuh (ChhSndogya Upanisad, TII„ 14). 

The Siddhanta view of Jaimini, therefore, is that the AmSnava Puru^a 
leads the worshippers of the Lord to tlio Lord Himself—Him who is the 
Highest Person. 

Now the author gives his own opinion. 


Adhikarana VITI. 

•SUTRA TV., 3 Ih. 

^ II « 1 ? M y II 

’T A, those who do not. Prattka, upon symbols. AlambanAn, 

(those who) depend. AH the three taken together mean those who do not 
depend upon symbols. Nayati, leads. Iti, so. BSdarayanab, 

BAdarfiyana holds, UbhayathA, both ways. Cha, and. DosAt, 

there being defects. Tat. about that. 5fi?; Kratuh, thought U.e., he whose 
thought is about that). According to the maxim called Tat-kratuh. ^ Cha, and. 

15. The not-human person leads (to the Supreme Lord) the 
souls of all those who are the worshippers of the Supreme without 
any symbol. This is the opinion of Badarffyapa, because there is 
defect in both the other views and because the maxim of 
Tat-kratuh (as is one’s thought so is his goal) requires it to be 
so.—536. 


COMMENTARY 

The worshippers of Name and the rest are called the Pratika-AlambanAs or 
ttiose who depend upon a symbol. Devotees other than the Pratika-ftlambanAs, 
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such as the Sani§tha, Parini§thitas and the Nirapek^as are worshippers 
of non-syrabolic Brahman and are called Apratika Slambana. The Amfinava 
Puru§a leads these worshippers of Brahman without any symbol, to the 
Supreme Lord. This is the opinion of Badar&yana, the author of these 
Sutras. He does not accept the view either of Jaimini or of BSdari, 
namely, (t) that this not-human being leads the souls of those only 
who worship the Supreme, or (ii) who worship the effected Brahman. 
Because in both these views there arises conflict with the text In the first 
view, namely, that of Badari, the conflict arises with the words Paramjyotis 
(ChhSndogya Upaniijad, VIII.. 12. 3). That passage declares “that arising 
from this body it approaches the highest light." Now if the Muktas 
reach only the effected Brahman (the four-faced Brahmd), then it could 
not be said that they had reached the highest light. In the second 
view, namely, that of Jaimini who holds that the worshippers of Supreme 
only, are carried by the divinities, last of which is the not-human 
person, the conflict would be with that text of the Chliandogya Upani§ad 
(V., 10) which declares that the worshippers of the five-fires also go by the 
ArchirSdi path. Now those who meditate on Panchagni Vidya are not 
meditating on the Supreme. But the text says that they also go by the 
path of light. 

Note : The two passages of the Chhdndogya Upanisad (VIII., 12. 3) and (V., 10), are 
given below for facility of reference : 

Thus does that serene being, arising from this body, appear in its own form, as soon 
as it has approached the highest light. 

Those who know this (even though they still be Orhasthas, householders) and those 
who in the forest follow faith and austerities (the V&naprssthas, and of the Farivr4jakas 
who do not yet know the Highest Brahman), go to light (Archie), from light to day, from 
day to the light half of the moon, from the light half of the moon to the six months when 
the sun goes to the north, from the six months to the year, then to the sun, from the sun 
to the moon, from the moon to the lightning. There is a person not-human. He leads 
them to Brahman (Brahm4). 

To avoid these two-fold contradictions Bddftrayapa takes the middle course, and says 
that all worshippers of Brahman without any symbol, go by the path of light. 

His second reason is based upon the famous maxim contained in the 
Chh&ndogya, TIL, 14. ‘According to whit his thought is in this world, so 
unit he be when he has departed this life" This is called Tatkratu)) maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must go to 
the Supremo after death. But the worshippers of Name and the rest, as 
described in the Chhfindogya Upani§ad (VII,. 1.3) and the remaining Khan^as, 
namely, those who meditate on Name as Brahman, on Speech as Brahman, 
on Mmd as Brahman, etc., do not go by the Archirftdi path to the Supreme, 
because they do not meditate on the Supreme, but on names, speech, 
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etc. The element of thought <Kratub) which determines the goal of after-life 
is absent in them. On the other hand, they worship name, etc., namely, 
science of words, etc., and so reach perfection in words, etc. Their reward 
is described in the same Upani§ad (Chhandogya, VII.. 1. 5). 

He who meditates on the name as Brahman, is, as it were, lord and master as far as 
the name reaches. 

And so on with the other worshippers. 

The case of those who meditate on the Paiichfigni (five fires) is how¬ 
ever different. They go by the Archirfidi path to Satyaloka, because 
their meditation is primarily connected with the Self, and not with any 
symbol. The fires there are not symbols of anyttiing, but the Self of the 
worshipping devotee. Though the worshippers of PafichSgni have not 
realised the Supreme Brahman, and cannot at once, tlierefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
they reach Brahman. In Siitra, I., 3. 26, lord Badarfiyana has declared 
his opinion, that even the denizens of the iiiglicr worlds are entitled to 
meditate on Brahman, and do so meditate. If the worshippers of the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that “they never return” would not be correct with regard to them. 


Adhiharana IX. 

Now the author teaches that as regards certain Nirapek§as the Lord 
Himself comes to take them to His abode and does not leave that task to 
any of His messengers. 

Visaya : In the Gopftla Piirva TSpani we have the following : 

Jiqcstra; ii 

jfr swfu fW[.i 

1. They who constantly harmonised and without headlessness fully worship the 
Supreme state of Vigpu, not with the desire of getting rewards, to them that Cow-herd- 
shaped One verily then carefully reveals his own state. 

2. He who repeats silently this five-syllabled prayer of Govinda with the word Om 
preceding it, him verily that Lord Himself shows His own Form, therefore, let the seeker 
of freedom always recite this Mantra in order to get eternal peace. 

Doubt : Are the Nirapekga worshippers of the Lord carried also 
by the Itivabika divinities to the Lord, or are they carried by the Lord 
Himself ? 

Pt&vapakm : The -opponent maintains the view that the ■ Lord 
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Himself carries no one. The Scriptures mention only two paths, the path 
of the Dovas and the path of the Pitvs. All knowers of Brahman have 
to go by the path of light, and are to be carried by the divinities of that 
path. The Scripture also declares that the Lord is the causal agent in 
everything, for He never directly does anything. His agents work out 
His will. 

Siddhdnta : This view is set aside in the next Sutra. 

SCTltA IV., 3. 16. 

II 2 I ? n § !! 

Vii5e§am, difference. Cha, and. Darsayati, the Scripture 

declares. 

] 6. And the Scripture itself shows the special case with regard 
to some Nirapeksas.—537. 


COMMEXTAHY 

The general rule is no doubt that the conducting divinities carry all 
the knowers of Brahman to Brahman. But with regard to those Nirapeksa 
devotees who are extremely ardent, and much suffering in their yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special case only. The Scripture also shows this. The two verses of the 
GopSla Tapani quoted above are an authority for this proposition. 

In the Giffi also (XII., 6. and 7) we find that the Lord Himself comes to 
carry His ardent devotees to Himself. 

^ g nmn i 

m ii i ii 

Those rerily who, renonneing all actions in Me and intent on Me, worship meditating 
on Me, with whole-hearted Yoga. 

51 f%ri?qi§ ii « ii 

These I speedily lift up from the ocean of death and existence, O Fdrtha. their minds 
being fixed on Me. 

The word “Cha” “and” used in the Sdtra means by implication 
that as soon as such devotees die and shake off the final body or Linga 
Deha, the Lord gives them the celestial or Apffikftic body at once These 
devotees get rid of their Linga Deha along with their physical body, at the 
time of death. Other devofees have to remain in their Linga Deha for 
some time after death. 

Nor is it correct to say that there are only two paths and no third, 
and that all the knowers of Brahman must pass over the road of Archirftdi, 
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to the abode of the Lord. For in the Varaha Purana wo have the following : 

I bring him seated on the shoulder of Qaruda without hindrance and according to 
my own will, to my Supreme abode, by a path other than that of Archirddi. 

Therefore, what the author has said is perfectly correct. The above 
passage is to bo found at the end of the Vardlia PurSna. 



FOURTH ADHYAYA 

Fourth Pada 

Let that God, whose body consists of intelligence and bliss, give us always content¬ 
ment He who is always pleased with the guileless love of his devotees, and in return 
who offers Himself as the servant of his devotees, and being thus gratified by their 
devotion, gratifies all their desires. 


Adhikarana 1,—The form of the Souk in Mukti 

In this chapter is determined the enjoyment of lordliness and the rest 
which the freed souls experience, as well as the nature of such souls. In 
the Chhflndogya Upani^ad is heard the following (VIII., 12. 3) : 

TO qqfn 5ig;ii{lq?qipnt!r: 9 qqr 

Hjflrq awfl pit II ? II 

He through whose grace this released soul, arising from his last body, and having 
approached the Highest Light, is restored to his own form is the Highest Person. The 
Mukta moves about there laughing, playing, and rejoicing, with women, with carriages, 
with other Muktas of Ms own period or of the past Kalpas. (So great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And as 
a charioteer is appointed by his master to drive the carriage, just so is the Prfipa 
appointed to drive this chariot of the body. 

Doubt: Hero arises the doubt : Does the soul, in getting Mukti, get a 
shape and body which is a result accomplished, and which is to be brought 
about then as, for example, the body of a Deva; or that it only manifests 
its own natural character? In other words, what is the meaning of the 
phrase “Svena rflpena abhini§padyate,” “appears in his true form?” Does 
this “appearance in true form” mean getting a new body, like that of the 
messengers of Vi|pu, or manifesting its own nature? 

Purvapaksa : The opponent maintains the view that the soul assumes a 
new body, to be brought about then. Because the meaning of the word 
‘Abhinigpatti’ is accomplishment, so the body is one which the soul 
accomplishes or makes. If it were otherwise, then the above word would 
have no meaning at all; and the scriptural texts relating to release would 
declare what was of no advantage to man. If the word “Abhini§patti” 
meant “manifestation of one’s own natural character,” then since this 
natural character already exists in man, it cannot be said to be something 
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accomplished, and it can be of no advantage to man. Therefore, the phrase 
“manifests itself in its own form” means that he assumes a new body, to 
be brought about then. 

Siddhdnta : This view is set aside in the next Siitra. 

sCtha. IV., 4. 1. 

II »I»I ni 

Sampadj'fi, of the person who lias reached Brahman. ?rr^»Tf«r: 
A.virbh^val^, manifestation. Svona, “by one’s own.” ?l«3iin ^abdftt, 

inferred from the word. 

1. The phrase “accomplishing one’s own form,” means 
manifestation in one’s real form, because the word Svena, “in its own,” 
indicates that.—538. 


COMMENTARY 

When the soul approaches the Highest Light, through the force of 
its devotion, accompanied by knowledge and dispassion, then there is 
release for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior qualities, which from latency come into manifesta¬ 
tion then. It is then said that there has taken place the manifestation of 
its natural character. This particular condition, characterised by the rise 
of one’s natural condition to the surface is called Svardpa abhinigpatti. 
Why ? Because the word Svona in the above text requires this explana¬ 
tion. This word is an adjective qualifying the word Rilpa in the above. 
If the soul assumed a new body, then this word would have no force. 
Because, even without that, it would be clear that the new body belonged to 
the soul. The other meaning of Svena would be “belonging to it” and 
Rupena would mean “in a form belonging to it.” This would be purely a 
useless expression, for the body, which the soul takes, must ipso facto 
belong to it. Moreover, the word Nigpatti does not always mean accom¬ 
plishment, but manifestation also. As in tho phrase “Idam ekam suni§- 
pannam.” 

To the objection that the soul’s own true nature is something eternally 
accomplished, and hence the manifestation of that nature cannot be the 
end of man (Puru|drtha), we reply—true, it is the eternal nature of the soul 
that manifests in Mukti. And yet .such manifestation cannot be said to be 
useless, because the very object and end of all human exertion is to bring 
about this manifestation. Consequently all such efforts are not useles.s, 
because they subserve the purpose of bringing about this manifestation. 
The School of Patanjali holds the view that the mere cessation of pain 
which arises through the super-imposition of Prakfti, constitutes the well¬ 
being of 'the soul which has approached the Highest Light, and that 
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Nispatti is nothing more than this condition of tlie Self-luminous, pure 
intelligence. This, however, is not the Ved&nta view. The “release” of the 
VevSnta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakfti, but it is a positive state of 
enjoyment of bliss, as we find in the Taittiriya Upani§ad (II., 7) : “For having 
lasted a flavour of the Supreme, he experiences bliss.” This shows that 
in the state of Mukti there is experiencing of intense bliss and not merely a 
cessation of pain. 

But, how do wc know that approaching the Highest Light is Mukti ? 
To this question the next Siitra gives a reply : 

Note : To understand the argument fully it is necessary to know the context of the 
whole passage of the OhhSndogya Upanisad in which the above text of “approaching the 
Highest Light” occurs. One must read the whole of the history of the teaehing given by 
Prajipati to Indra and Virochana as we find in the Chhfindogya Upanisad (VIII., 7 to 12). 
It is in these Khandas from 7 to 12 that Prajdpati teaches the nature of the soul in the 
waking state as well in the dreaming and dreamless sleep. When, however, Indra is not 
satisfied with these partial truths, Prajapati finally promises—“I shall explain him further 
to you, and nothing more than this." In fulfilment of this promise, he teaehes the 
condition of the soul in Mukti. 


SUTRA IV., 4. 2. 

5^: II » I 2 I H II 

gTfi! Muktai), the liberated one. Pratijnfiiuvt, on account of the 

promise. 

2. Manifestation in its own form mentioned in ChMndogya 
Upanisad (VIII., 12.3) is the condition of the Mukta, because that 
is what Prajflpati ha.s pi’omised to teach in the opening part of the 
Upani§ad.—539. 


OO.MMENTARy 

It is verily the Mukta wlio manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (Vlfl., 7. 1.) Brahmfi 
describes the condition of the .Mukta Jiva thus : 

“The Self which is free from sin, free from old age, free from death and grief, from 
hunger and thirst, which desires nothing but what is ought to desire, and imagines 
nothing but what it ought to imagine, that it is which we must search out, that it is 
which we must try to understand. He who has searched out that Self and understands 
it, obtuns all worlds and all desires.’’ 

This shows the condition of the Mukta Jiva, and PrajSpati promises 
to teach Indra this Mukta condition, by saying, “I shall explain the 
true Self further to you.” This promise is given several times. It is 
first given when Indra, dissatisfied with the waking Self, comes back to 
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PrajSpati, again to bo taught, and Prajapati says (VIIL, 9. 3), “I shall 
explain it further to you. Live with me another thirty-two years.” 
Then he explains to him the Self in dream, and wiien Indra is not satis¬ 
fied with that, he teaches him the Self in dreamless sleep; and when 
Indra is not satisfied with that even, Prajapati at last describes to him the 
true Self, free from all the three conditions of waking, etc., and teaclies the 
condition of the Self in the state of Mukti in these terms: 

“Maghavat, this body is mortal and always held by death. It is the abode of that 
Self which is immortal and without body. When in the body iby thinking this body is I 
and I am this body) the Self is held by pleasure and pain. So long as he is in the body, 
he cannot get free from pleasure and pain. But when he is free of the body (when 
he knows himself different from the body), then neither pleasure nor pain touches him. 

“The wind is without body, the cloud, lightning, and thunder are without body, 
without hands, feet, etc. Now as these arising from this heavenly ether (space), appear in 
their own form, as soon as they have approached the Highest Light. 

“Thus does that serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person (Uttama 
Purusa). He moves about there laughing (or eating), playing, and (rejoicing in his mind), 
be it with women, carriages, or relatives, never minding that body into which he was 
born.” 

This final teaching of Prajapati is in accordance with his final promise 
given in (VIII, 11. 3), wliere lie says, “I shall explain the true Self 
further to you and nothing more than this.” Thus, because of this promise, 
the teaching about “the Self appearing in its own form” must relate to 
the condition of the Muktas. Therefore, Mukti is indeed the manifestation 
of one’s own form, which consists in remaining in one’s own natural 
condition, free from the body, etc., which are produced through the 
effect of Karmas. This bodiless condition, free from pleasure and pain, 
is Mukti. 

This condition is described in the te.xt as coming subsequent to the 
approaching of the soul the Highest Light. After the Highest Light is 
reached, there appears this manifestation. 

Doubt : But on this point a furtlier doubt is raised: What is this 
Highest Light? Is it the solar orb, for light generally means the sun, or is it 
the Supreme Brahman ? 

Ptirvapaksa ; The opponent maintains the view that the Highest 
Light refers here to the solar orb. Because in ttie Mup^aka Upani§ad it is 
said that it is after reaching the sun that one gets Mukti, The present 
passage also says that it is after reaching the Highest Light that one 
manifests his own nature. Therefore, the Highest Light of the ChhSudogya 
passage is the solar orb mentioned by the Mupdaka Upani§ad, I. 11, And 
it is the same solar orb which comes as the Adityaloka in the Arohirftdi 
path, already mentioned before. 

_\^iddkAnta : This view is set aside in the next Sdtra, 
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SUTRA 2V., 4. 3. 

II »I »I ^ II 

’ri?>!T soul, PrakaranSt, on account of the subject-matter. 

3. The Atman is that “Highest Lightbecause of the 
context.—540. 


COMMENTARY 

That “Highest Light” mentioned in the Chhftndogya Upani§ad is indeed 
the Atman (the Supreme Self), and not the Solar sphere, because the 
topic under discussion, where that passage occurs, refers to the Supreme. 
Though the word Jyotib is a common term, meaning both the sun and 
Brahman, yet this word here, on account of the topic under discussion, 
denotes the Supreme Self. As in the sentence “Devo janati mo manab,” 
the word Deva is used in the sense of “You.” The sentence means “you 
know my mind.” 

The word Atman, in this Sutra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is derived 
from the root -/at meaning “to go continuously, to obtain and to 
illumine.” Thus Atman means that which illumines; secondly, that which 
is reached by the free souls; thirdly, that which is all-pervading. So it applies 
both to the human soul as well as to the Supremo Lord. It has several 
meanings, like the word “Upanigad.” And this entity Atman must bo 
admitted to bo a person. Because the description of it, given in the passage 
under discussion, is that of a person, it is called there “Uttama Puruga,” the 
Supreme. (See Chh. Up., VIII., 12. 2). 

Therefore, the Highest Light, which the freed soul attains to, is this 
this Uttama Puruga, the Supreme Person, the Lord Hari; and is not the 
solar sphere. 


Adhikarana II .— The soul of the Mukta is united 
with the Lord 

On this very subject, another doubt is raised. 

Doubt: Does the freed soul, on reaching this Highest Light, which 
resides in the town called Samvyoma, the great void, dwell in the same 
plane with the Great Light, or dwell in union with it ? In other words, 
does it remain, in the state of Mukti, separate from the Lord, though in 
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the same sphere in which the Lord dwells, or is it united with the Lord ? 
Or to use the technical phrase of the books of theology and theosophy, 

is the Mukti Sfilokya (residence in the same heaven with the Deity), or 

Sfiyujya ^intimate union with the Deity), (absorption into the Deity)? 

Purvapdksa ; The Purvapak§in maintains the view that the Mukti 
is a Sdlokya one. As when a person enters the city of a king, he remains 
in the same place where the king lives, but is not absorbed in the king ; 

so the freed soul, when it enters the city of the Lord, does not got absorbed 

into the Lord, but remains separate from Him, though in the same locality 
with Him. 

Siddhdnta : This view is refuted in the next Sutra. 


SUTRA IV,, 4. 4. 

11 9 1 » I 9 II 

Avibhagena, by non-division, by union. Df§tatvat, being 

seen in the -Scriptures. 

4. The freed soul exists in a state of non-separation from the 
Lord, because of a Scriptural text.—541. 


COMMENTARY 

When the soul has reached the Highest Light, it remains in a state of 
non-division from that Light, in a state of absorption in that Light. Why ? 
Bcoause it is so seen in the Scripture. In the Mupdaka Upanisad (III., 2. 8), 
we have the following statement: 

“As the flowing rivers disappear in the sea, losing their name and their form, thus 

a wise man, freed from name and form, goes to the Divine Person, who is greater than 

the great.” 

The word Sfiyujya means intimate union, as wo find it used in the 
following passage of the Mahfinfirfiyapa Upani§ad (XXV., 1) : 

qiqpdt nfitrmnivsftfh 11 co n 

The wise one, who knowing it thus, dies during the northern progress of the sun, 

attaining to the glory of the gods (*. «., going by the Arehiradi Devayana path) gets 

Sfiyujya with the sun. But he who dies during the southern progress of the sun, attain¬ 
ing indeed the glory of the Pitre (going by the Piti 7 fina path), obtains the Bfiyujya 
with the moon, in the world of the moon. The wise knower of Brahman conquers these 
two paths, that of the Bun and the Moon, and because of this (conquest), he obtabs the 
glory of Brahman, yea, the glory of Brahman. 
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Bat if SSyujya be the only form of Mukti, what becomes then of the 
other three forms, for the Scriptures describe four kinds of Mukti, 

i. e., Sfilokya, (residence in the same sphere with the Deity), SSr^th 

(possessing the same power, station or rank as the Deity), Slmipya 
(proximity to the Deity), and SSyujya ? To this we reply, that the other 
three kinds of ilukti are but modes of Sayujya. The Sfiyujya Mukti 
includes all those. 

If Sfiyujya be the constant state of union with the Lord, then, how 

is it that soul feels the sentiment of separation from the Lord, in tlie 
state called Viraha ? The soul which is in constant union with the Lord, 
is incapable of fooling this sentiment of Viraha. But the books describe, 
that in the highest heaven even, this sentiment is felt ; and the Mukta 
souls appear, now and then, as if lamenting their separation from the 
Lord. To this wo reply, that even while feeling this sentiment, which 
though painful is yet pleasant, tho freed souls feel their union witli the 
Lord internally, for the Lord is never absent from their liearts ; and 
because they are in the ivorld of the Lord called MahimS, and the tcorld 
of tho Lord has been shown to bo identical witli the Lord. Therefore, 
the Miikte divas, dwelling in Vaikunfha, are in three-fold union with the 

Lord, namely, they are in tho world of the Lord, whicli is the Lord 
Himself; secondly, the Lord is in them, so they can never bo uncon¬ 
scious of the presence of tho Lord ; and thirdly, they arc in union with 
an external form of Lord. It is this separation from the external form 
of the Lord, that gives rise to the sentiment of Viraha, in the heaven 
world. 

The illustration of tho rivers entering the sea, cannot be utilised in 
maintaining the doctrine of absolute identity with the Lord. The Mukta 
Jivas, though in intimate union with the Lord, are not identical with 
the Dol'd. Though wo say, in ordinary parlance, when one water enters 
another water, that it has become one, yet we know all the while, that 
the tuo waters arc different internally. If they were not so, then there 
would be no increase in the bulk of water. 

Note : When a cup of water is put into a reservoir of water, the water which was 
in the cup does not cease to exist, does not become identical with the other water, because 
it adds so much water to the reservior, and increases its bulk by that quantity. Thus 
in the Kafha Upanisad (IV., 15) it is said : 

“As pure water poured into pure water becomes like that, 0 Gautama, so the Atm^ 
of the Muni, who knows, becomes like that (without Brahman).’’ 

Similarly, in the Skanda PUr£pa also it is said that the union of water with water 
does not mean absolute identity, but intimate connection. 
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Adhikarana III.—The attributes of the Mulcta Soul. 

Now the author is going to determine what are tlie blessings vvhicli 
the freed soul enjoys. But before doing that, it is necessary to determine 
the divine attributes, such as true resolve, (the instantaneous fulfilment 
of every wish that the soul entertains), and qualities like tlie same ; and 
the soul’s getting a body of celestial texture. For these are the causes 
that bring about the enjoyment of blessings. Therefore, the author 
begins with the determination of the attributes, which the soul shows 
forth. 

Doubt: When the soul reaches the Highest Light, does it manifest 

itself with certain group of attributes, or is it merely pure intelligence ? 
Or is it both pure intelligence, plus other attributes; because tliere is no 
necessary contradiction between them ? 

I%rvapaksa : As a Purvapakija, the author gives first tlie opinion of tiie 
sage Jaimini. 


SUTRA IV., 4. 5. 

aitwr w y i » i K ii 

»riOT Brahmepa, by what is accomplished by Brahman : the gift of 
Brahman, Jaiminil}, Jaimini (holds). UpanySsa-adibhyab, 

by suggestion, etc., by reference and the rest. 

5. According to Jaimini, the freed soul manifests with all the 
attributes given by Brahman, because of the reference and the rest, 
(as contained in other passages of the Upanisad).—542. 


(.'OMMENTARV 

The word “BrShma” of the Sutra means, accomplislied or com¬ 
pleted by the Brahman. [It is a word formed by tlie affix An, under 
Pdnini (IV., 2. 68).] The Mukta appears with the divinely given attributes, 
mentioned in the Chhandogya Upanisad (VIII., 7. 1) beginning with “who is 
free from sins,” and ending with “whose will is true.” These are the eight 
Gunas or qualities, which he then possesses. Namely, (*) he is free from 
sins, (a) free from old age, (m) free from death, (iv) free from grief, (v) free 
from hunger, (m) free from thirst, (vii) ho has desires Avhich are instantly 
realised, and (viu), a will which accomplishes its resolution spontaneously. 

Why do we say so ? Because of the reference and the rest. In the 
above passage of the Chhandogya Upanisad (VIII., 7. 1.) PrSjapati suggests that 
freed souls also come to possess the eight attributes of Atman, which 
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he has proclaimed so widely : and which reaches the eats of the Devas 
in heaven, and the Asuras in the nether world. 

The words “and the rest” of tlio Sfitra indicate that tlie soul not 
only possesses these eight attributes, but that it acts in the way mentioned 
in the same Upanisad. 

“The Mukta moves about there laughing, playing and rejoicing, with women, with 
carriages, with other Muktas of his own period or of the past Kalpas. (So great is his 
ecstasy) that he does not remember even the person standing near him, nor even his own 
body.” 

Therefore, Jaimini is of opinion that the Mukta soul manifests those 
eight-fold attributes and acts as mentioned in this Upanisad. In support of 
his view there is a Smfti passage also : 

YathS na hriyato jyotsnS, etc. (?). 

As a Purvapak§a, the author next gives the opinion of Au^ulorai, 
who holds the opinion that the Mukta soul possesses only one attribute, 
namely, that of pure intelligence. 


SUTRA IV., 4. 6. 

II 8 I 8 1 t II 

Chiti, in Intelligence, in Brahman. TanmStrena, with solely 

that nature (of intelligence). Tad, that (intelligence). AtmakatvSt, 

being the essence, Iti, so. Audalomib, Audolomi thinks. 

6. The Mukta JIva, wheu it has entered into the All-intelligence, 
manifests merely as that (intelligence) ; because (of the statement that 
it is) essentially that alone. Thus opines Audulomi.—543. 

COMMENTARY 

The Mukta, whose nescience has been burnt away by meditation on 
Brahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essential and only form. In the Brhadaranyaka Upanisad 
(IV., 5. 13) we have the following : 

?i3?«ipr s? >5^ ii ii 

As a mass of salt has neither inside nor outside, !but is altogether a mass of taste, 
thus indeed has that Self neither inside nor outside, but is altogether a mass of know¬ 
ledge, and having risen out from these elements, vanishes again in them. When he has 
departed, there is no more knowledge (name), I say, O Maitreyi, thus spoke Ydjnavalkya. 
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This passage shows that intelligence only constitutes the true 
being of the soul. Thus we know that tho essential nature of tlie Jiva 
is intelligence, pure and simple, unqualified by any attributes. Accord¬ 
ing to Audulomi, therefore, the Chhancjlogya text attributing sinlessness and 
the rest to the soul is to be interpreted as not meaning to predicate of it 
further positive quilities, but only to exclude all those qualities which 
depend on Avidyil or nescience, such as change, pleasure, pain and 
so on. 

After thus giving tho opinion of .raimini and of Audulomi, tlie 
author gives uo.xt his own opinion. 

SliTKA IV., 4. 7. 

II « I « I ^ II 

Evam, tlms. Api, oven ; though tho soul be mere intelligence. 

Upanyasat, because of tho suggestion, reference : authority of the 
words of Prajapati. Purva, of tho former (*e., .faimini). Bhavat, on 

account of the existence (of tho statement). Avirodham, non-contra¬ 
diction. Bftdarayanali, Bfldarayana, (thinks). 

7. Even (though tho soul be) thus (pure intelligence), yet on 
account of the authority (of the words of PrajApati), there is no 
contradiction in the existence of the former (eight qualities also in it). 
Tlwis thinks BadarAyai^a.—544. 

COMMENTARY 

Though the essential nature of the soul be pure intelligence, as 

proved by Audulomi, yet there is no contradiction, if the eiglit qualities 
also exist in it. This is tho opinion of tho Lord BadarSyana. Why ? 
Because of the authority. Tlie statement made by PrajSpati is an 
authority for holding that tho former opinion held by Jaimini is right; 
since those qualities also exist in the soul. The settled conclusion, there¬ 
fore, is that since the Brutis give unqualified both these statements,— 
the BrhadSranyaka mentioning that tho soul is pure intelligence, and 
the ChhSndogya that it has the eight qualities—and since both these 
statements are of equal authority, the nature of the freed soul consists of 

both these sets of qualities. BadarAyana approves the view that the soul is 

“even a mass of intelligence”—that is, unqualified intelligence only. For 
though it be unqualified (Nirguna) intelligence only, yet there is no 

contradiction, when it is said to possess the eight qualities also. Tho word 
eva “only” used in tho Brhadfiranyaka Upani^ad ( iRrraMJT g? ), 
"a mass of intelligence only”—does not prevent the soul possessing other 
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attributes also. For the above passage of BriiadSranyalca Upani^ad purports to 
exclude all and every kind of irrationality (Jadiatva) from the soul and to 
teach that the self is self-luminous. Though the Jiva be thus self-luminous, 
pure intelligence, there is no contradiction if it possesses tlie eight qualities, 
known from another equally authoritative text. Thus though a solid 
salt-crystal be a mass of mere taste, and nothing but taste, yet it has a 
form, hardness, etc., also, and these qualities do not contradict its being 
a mass of taste. 

Therefore, it follows, that in Mukti, the Jiva manifests as pure intelligence, 
endowed by the Lord with the eight qualities. 


Adhikarana V .— The Mukia is a Satya-sarlkalpa 

Now the author discusses the question of the Mukta being a Satya- 
sankalpa, one whose will spontaneously becomes resolved into the 
accomplished act. 

Vimya : In the ChhandogyaUpanisad(VIIl, 12.3) it is stated: “Ho moves 
about there, laugliing, playing, rejoicing, be it with women, or chariots, 
or relatives.” 

Doubt: Hero arises the doubt : Does the soul’s meeting with the 
relatives and the rest presuppose an • effort on its part, or does it come 
about by its mere willing ? 

Piirvapakm : Tlie opponent maintains the view that tliere is effort 
on the part of the soul. For in this world, even such great persons as 
kings, etc., who are said to be Satya-sahkalpas (those whoso wishes 
are never frustrated but over accomplished), have to exert in order 
to have their wishes realised. Therefore, the Muktas meet with 
their relatives by willing, accompanied by some effort to get the will 
realised. 

Siddhdnia : This opinion is refuted in the next Sutra. 

srTRA IV., 4. 8- 

II V I If I c II 

Sankalpad, by the will. Eva, indeed. Tat, about it 
Sruteb, there being a scriptural statement 

8. (The Muktas meet their relatives and the rest) by their mere 
will ; because of the text of the Sruti.—545. 
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The Mukta meets his relatives and the rest by his mere will. Why V 
Because the Revelation says so. For in the same Chhandogya Upani§ad 
in a previous passage (VIII., 2. 1) the Scripture says: 

II l II 

Thus he who deairee the world of the fathers, by his mere will, the fathers come 
to receive him, and having obtained the world of the fathers, he is happy. 

Thus this previous passage shows that the. meeting with relatives, etc., 
takes place by mere will, and by no otlior effort. If any other effort 
was also necessary, then the particle “Eva,” “mere,” would become useless. 
Though there was similarly the word “Eva” in the description of the soul 
as “mere mass of intelligence” W ), yet there wo added the eight 

qualities, because of the complementary text of the Prajapati’s declaration. 
But there is no such complementary passage with regard to Satya-sahkalpa, 
which would require us h) hold that some other attributes must be 
added hero also ; and that the will does not accomplish itself, but requires 
something else. 

But this kind of Mukti, in which one’s own expansion of power 
is the predominant element, is not liked by those who are the true servants 
of the Lord, and have tasted the sweets of service. They look down upon this 
sort of Mukti. This explanins also those texts which deprecate such Mukti. 


Adhikarana VI .— The Mukla is under the control 
of no one, hut the Lord. 

Now, though the Mukta is one whoso wish is ever true (Satya-sankalpa), 
yet he is dependent on the Lord and on the Lord alone. The author shows 
this fact in the next Sutra. 

Doubt : Is the Mukta under the governance of anyone other than the 
Supreme Person or not? 

Purvapaksa : He is under the governance of Beings other than the 
Supreme Person. Just as the man who goes to the palace of a king 
comes under the control of the officials of the king, so also the Mukta 
who has entered the home of the Lord, comes under the jurisdiction of 
the companions of the Lord. 

Siddhdnta : This view is set aside in the next Sutra. 
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SUTRA IV., 4. 9. • 

II 8 I « U II 

Atalj, for this reason. Eva, indeed. ^ Cha, and. 
Ananya-adhipatiij, having no other master (except God). 

9. And for this reason, indeed, ho has no other 
Master.—546. 


OOIIMENTABY 

“For tliis reason,” namely, because of the manifestation in the Freed 
Soul, of the attributes of True-Resolve, etc., through tlie grace of the 
Supremo Person, the Mukta has no master over him. That is to say, 
he has no ruler over him c-vcopt the Supremo Person Himself. He shines 
forth and sports about, dependent on the Supremo alone. Wore he under 
the control of any other person, then his case would not differ from 
one being in the bondage of the SamsSra, though that bondage may bo 
of a different sort. Though the Truo-liesolve possessed by the Mukta 
Jiva is the essential nature of the Soul, yet it has become manifest owing 
to his meditation on the Supreme Person. Hence Ho, out of compassion, 
constantly gives joy to His protege—joy which is endless and infinite. 
That the Jjord gives joy to the Freed will be shown further on under 
Sfltra IV., 4. 20. and the rest. The Mukta also is equally happy in getting 
the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jiva being a portion (Ani^a) of the Lord, his agency 
and enjoyment all depend upon the Lord. Tliis has already been shown 
previously. 

The Sutra is explained in another way also by some. “For this reason,” 
namely, because ho becomes a Satya-saiikalpa, one whose wishes 
spontaneously realise themselves, the Mukta “has no other master,” is not 
under the law, rises above all commands and prohibitions of Sastras. 
Were he still under the rule of the law, his trueness of resolve would 
become obstructed thereby. [No one who is under the law, can be said 
to have a Free-Will or Satya-Sankalpa). 


Adhikarana VII. 

Now the author shows that the Mukta gets a new Divine body. 

Doubt : There arises the following doubt : Has the Mukta who has 
approached the Highest Light got any body, or has he not ? Or has ho a 
body whenever he desires to have one ? Or can he not got any body ? 

Purvapaksa : On this point, the author first gives the opinion of 
Bftdari. 
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Sl'TRA IV., 4. 10. 

II« I » M o 11 

Abhavo, as regards the absence. Badarilj, BSdari. wrf Aha, 

says, ff Hi, because (of the Chhandogya, VIIJ., 12. 1). Evain, thus. 

10. Badari (opines that the Mukta Jiva) has no body, because thus 
the Scripture declares.—547. 


COAIMKXTAUY 

Bfidari holds that there is an absence of body with regard to the 
freed. The body is always the outcome of one’s good or bad or mixed 
Karmas. It is Adj§ta-made. In the state of Release, all Karmas being 
destroyed, there exists no Adrsfa, so there is no possibility of tlie 
origination of a body. Why ? Because the Hcriptiire declares thus; 
because the text of the Clihiindogya, VIII., 12. 1, says so. 

RpnfhJiiwjt 

St % un: 818 ufu u ii \ ti 

813^3 ?T«i8cttvJ?g'UI8I8iPi?Ic?tgc«fig ^!T 

II q II U8gRls?»II=5e5^t<I?Ugf8R 8? 

sqsik u 3Ufr: 5^8: u 38 88^ 3iiif5^t8?w8W: iNlfhqf 8188? ^rifhPrq? 8l85i8'i^^ 
U 881 5181^8 g8i 88^8l88ft8s:|5lf|\ Jtpot g^i: II ? II 

Maghavat, this body is mortal and always held by death. It is the abode of that 
Helf which is immortal and without body. When in the body the Self is held by 
pleasure and pain. So long as he is in the body, he cannot get free from pleasure and 
pain. But when he is free of the body, then neither pleasure nor pain touches him. 

The wind is without body ; the cloud, lightning and thunder are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 
soon as they have approached the Highest Light. 

Thus docs that serene being, arising from this body, appear in its own form as 
soon as it has approached the Highest Light. He is the highest person (Uttama Purusa). 
He moves about there laughing (or eating), pfaying and rejoicing (in his mind), be it 
with women, carriages, or relatives, never minding that body into which he was born. 

The above passage iu the first verse shows that wherever there 
is a body, there must be pain. It, therefore, says further on “when 
the soul goes out of the body,” etc., then it is above all pain, etc. Thus 
the Chhfindogya Upani^ad clearly says that the soul in the state of Mukti is 
bodiless. 

The BhSgavata PurSiia also says : 

^^?81S^T8i %853^8Tf%818.1 

The dwellers of the city of Vaikuptha, devoid of life-breaths, sense-organs and 
body. 

This is the opinion of the sago Bfidari. The author next quotes the 
opinion of Jaimini. 
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sCtra IV., 4. 11. 

Ira II «I«I n li 

Aha, says, ft Hi, because, Bvam, thus. Jairainib, Jaimini. 

Vikalpa, option. Amanan&t, by thinking about, mentioning. 

11. .Taiiniui holds that, because the Scripture declares thus, 
therefore, the Mukta has a body, as there is the passage declaring the 
optional possession of many bodies.—.548. 

COilAlKXTAKY 

Jaimini holds the view that the Mukta has a body. Why ? Because 
of tho declaration of option in tlie Scripture. In the Chhandogya Upani§ad, 
VII., 20. 2, whore the Bhiima Vidya is described, there is the following: 

UW U guvilf ?^cl: 

^ II H II 

There is this verse, ‘The Released docs not see death, nor illness, nor pain. The 
Released sees everything and obtains everything everywhere. 

He is one, he becomes three, he becomes five, he becomes seven, he becomes nine, 
then again he is called tho eleventh, and hundred and ten and one thousand and twenty.’ 

The above shows that tho soul can assume various bodies simultaneously, 
and as the soul is atomic in its essential form, its becoming many can be 
only by its assuming diverse bodies. 

Nor can it be said that the above description of tho Chhandogya lJpani§ad 
is not a fact, but an Arthavdda. Because the description comes under the 
topic of Release, and is a bare statement of truth, not a figurative e.vprossion. 
This being so, the statement of tho Chhandogya Upanisad (VIII., 12. 1) 
regarding the soul being bodiless, in tho state of Mukti, means that it lias no 
body dependent upon Adrsfa or Karmas. That the soul has a body, 
not of Prfiki’tic matter but of celestial essence, is proved by the Smyti 
text also : “Vasanti yatro puru^fib sarvo A'^aikuntha murtayab,” “where dwell 
released souls, all having celestial bodies (Vaikuntha Miirti).” 

Now the author gives his own opinion in contradistinction to that of 
Bfidari and .Jaimini. 

SUTRA IV., 4. 12. 

II « I 8 I mi 

Dvfida^, twelve. Ahavat, like days ; just as the twelve days 

sacrifice. Ubhyavidham, of both kinds. Badar^yanab, Bfldarfi- 

yaua (thinks), ’ffa: Atab, for this very reason. 

12. For this reason, BSdarayapa holds that Muktas are of both 
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kinds (they are both bodiless and have bodies), just as the twelve days’ 
sacrifice (is both an Ahina and a Sattra),—539. 

COMMENTARY 

“For this reason,” because the Mukta is one wliose wish becomes 

spontaneously realised; therefore, the lord B^davayana opines that the 
Mukta has both tliese natures; because tlio Hcripture describes him in 
both those ways. In other words, ho maintains tliat tlie .Mukta is both 

bodiless as well as has a body. It is like the twelve days’ sacrifice Avhich 

becomes a Sattra on the wish of the 7ajamana, when it is looked upon 

as a sacrifice having many Yajamanas, and becomes an Ahina wlien it 

is looked upon as having a single Yajamana. As tliis Dvada'^aha ceremony 
becomes a Sattra, or an Ahina, on the mere will of tlio YajamSna (whether 
he joins others with him or not), so those Mukta souls have a body or 
have not a body, on their mere will. The real truth is this that the 

Muktas, through the force of Brahma-vidya, have turn off all corporal 

vestures, and have become Satya-sankalpas or beings whose more will 
is action. Of those Muktas, there is a class who wish to have a body 

and they assume a body by the force of their more will. And with regard 
to these is the verse of the Chhandogya Upanisad (YII, 26, 2) “he becomes 
one, he becomes three, he becomes five,” etc. But those who have no desire 
to assume a body, do not get a body, and with regard to them the verse, 
VIII., 12. 1. of the Chhandogya Upani.sad becomes approiniate, and it is 
said that ho is without a body. 

Those Muktas, who through their celestial bodies (the Brahmic bodies) 
always wish to carry out the will of the Supreme Brahman, manifest in 
their acts the Chit Sakti of the Lord, and with that Sakti they work 
simultaneously in different places. The Muktas ahvays possess this Chit 
Sakti, and always follow the will of the Lord. 

In the Bvhadaranyaka Upanisad (II., 4. 14) it is said: 

ft Iluftsf cTftcR ftgft uft-rr ciftefc 

ftsirsftjim II II 

For when there is as it were duality, then one sees the other, one smells the other, 
one hears the other, one salutes the other, one perceives the other, one knows the other, 
but when the Self only becomes all this for the Mukta, how should he smell another, 
how should he see another, how should he hear another, how should he salute another, 
how should he perceive another, how should he know another 7 

The above verse shows that when, in the state of Mukti, the Supreme 
Self has become the direct worker through the Mukta JIva, when 
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Hari pervades the Mukta Jiva, with His form of bliss, intelligence and 
all-pervadingness, and when He has become, as it wore, all the sense- 
organs of the Mukta Jtva, his eyes, ears, etc., then how should such a 
Mukta Jiva see another, and with what he should see another, etc. ? 
Verily through the energy of Hari Himself, ho secs Hari, tlirough the 
sense-organs which themselves are Hari. Thus the Mukta sees Hari witli 
the organs wliich are Hari and the life-energy which is Hari. Hence the 
Sruti says, “When the Self only has become all tliis for the Mukta, how 
should he smell another, how should he see another, how should ho hear 
another,” etc. 

This idea is more explicitly expressed in the Sruti of the Madh- 
yandinSyanas which is to the following effect. 

tr stsirRrHc'fq ^swrr aitair 

I 

That Brahmanistha putting off this mortal body, and having reached Brahman, sees 
through Brahman, hears through Brahman, yea, perceives everything through Brahman. 

The Snifti also says the same: “where dwell these spirits all of tliom 
having celestial bodies.” 

This Sankalpa or will, which blooms out in the Mukta, is to bo cultiv'atod 
from the very time of his earliest practice, and must bo undorstooil to be 
the same will, which he was cultivating during his period of Siidhana. 
Because the Bruti says, “YathS kratul),” “as a man wills in this life, so lie 
gets in the next.” In fact, the Mukta even before lie gets tlie state of 
Mukti, has been constantly ivilling “May I walk through the feet of Visnu, 
or rather I am walking through the feet of Vi^nn, I am seeing tlirougli the 
eyes of Vi§nu,” etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in tlie state of Mukti. 


Adhlkarana VITT—The Mukta enjoys objects and is not 

(juiesceni 

fn the preceding Sutras have been described tlie attributes which 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoyments 
to be experienced in Mukti, we find established by texts like the following 
of the Taittiriya Upani§ad (TI., 1.1.): 

He enjoys all objects of desire along with Brahman. 

Now the author mentions that this enjoyment may be problematic and 
hence arises the following doubt. 
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Doubt ; Is it possible that a Mukta may have enjoyments or is it 
not possible ? 

Fiirvapaksa : The I’urvapaksin maintains, that since the Mukta is 
devoid of body and sense-organs, it is not possible for him to enjoy any 
object. If it be said that being a Yogin, lie has the creative power of 
making a body for himself in order to enjoy objects, to this wo reply, 
that being full of divine ecstasy and bliss, he will have no hankering for 
sensations, and will not create a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of dosire. 

Siddhdnta: This vie w is set aside in the next Sutra. 

SUTRA IV., 4. 13. 

II » I« I u II 

33 Tanu, of the body, AbhSve, in the absence. Sandhyavad, 

just as in a dream, Sandhya means dream, Upapatteb, it being possible. 

13. Even in the ab,sence of a body, the Mukta enjej’^s 
objects as in the state of dream ; because of the reasonableness of 
such enjoyments.—550. 


COMMENTARY 

The enjoyment is not impossible, even in tho absence of a (self- 
created) body. As in the condition of dream (where tho objects of enjoy¬ 
ment and tho subtle bodies through which those objects are enjoyed are 
created by tho Lord Himself), so in the state of Mukti ; (though the Mukta 
may not desire any such enjoyment, tho Lord out of His fullness bestows 
such enjoyments on him). Therefore, as in a dream, whore there is no 
body, but still enjoyment, so in tlie state of Mukti, there is enjoyment even 
without tho body. 

Of course, when tho Mukta creates a body, then his enjoyment is more 
full and intense, as is mentioned in the next Sutra. 

SUTRA IV., 4. 14. 

»1T% II » I 8 M » II 

*11^ BhSve, in tho existence of (tho body\ sfritST. .Mgradvat, just as in the 
waking state. 

14. When there is a body (then tho enjoyment is more intense) 
as in the waking state.—551. 


COMMENTARY 

When there is a body, then the enjoyment is, of course, as full as in 
the waking state. As to the objection of tho Purvapak§in, that the 
96 
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of cnjoymont have no attraction for the Mukta, it is perfectly correct. But 
as those objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by tlie Mukta as gifts of Ood, his Prasdda, 
he does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is ever full 
and self-satisfied, yet enjoys the offerings made to Him by His devotees, 
in order to satisfy the wish of His devotees; and the desire for enjoyment 
of the Lord is but a response to tlie wish of His devotees ; so there arises a 
desire in the Mukta even, to enjoy the objects of desire as the sacred gift 
of the Lord, as His Prasdda ; and this is indeed not an ordinary desire but 
Bhakti. And it should be so understood. 


Adhikarana TX .— The Mukta is Omniscient. 

The author now shows tliat the Mukta is omniscient. 

Visaya : In the Chliandogya Upanisad (Vlf., 2(3. 2, see Si'itra IV., 4. II. 1). 
we liavo the following : 

“The released soul docs not see death, nor illness, nor |)ain. The released secs every¬ 
thing and obtains everything, everywhere.” 

Tliis sliows tliat tlio ivle.asod has knowledge of every object. 

Doubt : Is it possible tliat the released slionld possess such omniscience 
or is it not? 

Pfirvapaksa : The Purvapaksin maintains tliat the released soul has 
no omniscience, because the Scripture says that it is embraced by the 
Prajna Self. Thus, Bvhadaranyaka Upanisad (IV., 3. 21) : 

This indeed is his (true) form, free from desires, free from evil, free from 
fear. Now as a man, when embraced by a beloved wife, knows nothing that is 
without, nothing that is within, thus this person, when embraced by the intelligent 
(Priijna) Self, knows nothing that is without, nothing that is within. This indeed is his 
(true) form in which his wishes are fulfilled, in which the Self (only) is his wish, in which 
no wish is felt, free from any sorrow. 

Siddhdnta : This view is sot aside in tho next Sutra. 

SOTIIA IV., 4. 1.5. 

11 » 1 8 I ^ K II 

Pradipavat, just as in the case of a lamp. ^i^?r; Ive^alj, entering. 
fWl Tathfi, thus, Hi, because, DarSayati, declares (the Scripture). 
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15. The pervasion (of the soul of the Mukta in every object, 
and his thus knowing every object), is like that of a lamp ; because 
the Scripture declares it to be so.—552. 

COMMKKTAUY 

As a lamp, though remaining in one place, enters into many places 
through its rays, so the Mukta enters into many objects through the 
spreading out of its Prajna (tlio Aura of consciousness). To tliig effect is 
the Sruti of the Sveta^vatara Upanisad (IV., 18). 

f3;?r ^ i ^ 5reui- 

fsfSM STral il II 

When the light has risen, there is no day, no night, neither existence nor non¬ 
existence, Siva the blessed alone is there. That is the eternal, the adorable light of 
Savitr, and the ancient wisdom of the .Ttva (Prajaa) proceeded from That (Lord Hari). 

The above shows that “tasmat,” “from Him,” from tho Lord Hari, 
the ancient wisdom of the Jiva, so long under ob.scuration, spreads forth 
then. 

Says an objeetor : It is not reasonable to hold that tho Jiva becomes 
omniscient in tlie state of Mukti. Tlic Bihadaranyaka Upanisad (IV., 3. 21 
ante) says the Jiva is then in tlie embrace of tho Ijord and is unconscious 
of every discrete knowledge. Tho next Sutra gives a reply to this objection, 
and explains tliat verse. 


sCritA IV., 4. 16. 

II » I » I U II 

Svfipyaya, deep sleep. UF'i’vq): Sarapattyob, and union : the deatli- 
swoon. The moment just before tho departure of soul from tlie body is 
called Sampatti. «r? 2 icr< Auyatara, either, any one of the two. Apok.syam, 

to be referred, having regard to. Aviikytam, manifest, declared, 

ft Hi, because. 

16. (Thatver.se of the Br. Up., IV., 3. 21) refers to either the 
state of deep sleep or to the state of death-swoon (it does not refer 
to the condition of the Mukta) ; because the Scripture has made it 
clear.—553. 


COMMENT AKY 

The above ByhadSranyaka Upaniij'ad text is not enough to prohibit the 
possession of discrete consciousness by the Mukta, because it has reference 
either to tho condition of deep sleep or of death-swoon. In the Chhffndogya 
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Upani§a<l (VI., 8. 1) the word Svapiti is thus explained : “Svam apto bhavati 
tasmfid epam Svapiti ity achak§atc : svam hy apito bhavati“Ho has reached 
the Self (Sva), therefore, they say Svapiti (he sleeps), because he has gone to 
his self (Sva).” Further in the same section (VI., 8. 6) it says “when the man 
departs, speech merges in the mind, the mind in breath, etc.” Thus the 
Scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On tlie other hand, it reveals the state of Mukti as 
that of all-knowledge. In the same ChhSndogya Upanisad (VIII., II. 1.) Tndra 
addressing PrajSpati thus deprecates the condition of deep sleep:—“In 
truth ho thus does not know himself that ho is I, nor does he know any¬ 
thing exists. He is gone, as if to utter annihilation. I see no good in this. 
Thus showing the utter unconsciousness of the Jiva in deep sleep, the 
same Sruti, in the speech of Frajapati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIII., 12. 5.) “He, the Self, seeing those pleasures through his divine 
eye, i. e., tlie mind, rejoices. The Devas who are in the world of Brahman 
meditate on that Therefore, all worlds belong to them and all desires.” 

Thus the ChhSndogya Upanisad clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti which is a state of exalted consciousness. The word ‘annihilation’ 
used in the above means ‘non-perception of any object’ 

Thus it is proved that the released soul is Omniscient 


Adhikarana X. — B\d the Mnkta cannot create a world. 

In the Chhandogya lJpani§ad wo have the following (VIII., 1. 6.) ; 

Those who depart from hence without havintc discovered the Self and those true 
desires, for them there is no freedom in all the worlds. But those who depart from hence, 
after having discovered the Self and those true desires, for them there is freedom in all 
the worlds. 

As an example of Kfimacharya or freedom in all the worlds, the same 
Upanisad mentions (VIII., 2. 1, etc.): 

51 »i^ fitur: 5igftiBB=er iiBi 

'ftus he who desires the world of the fathers, by his mere will the fathers come to 
receive him, and having obtained the world of the fathers, he is happy. 

And be wbo desires the world of the mothers, by his mere will the mothm come to 
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Doubt : Here arises the doubt : Does the released soul becomo the 
world-creator or not ? 

Purvapaksa : Since the Mukta lias reached the hishost equality with 
the Lord (Mundaka Upanisad, III, 1. 3‘, and since tlie Scrijitures mention 
that the Mukta has the power of realising all his thoughts (Satya-sankalpa), 
he must liave the power also of creating the universe. 
fSiddhdnta : This view is set aside in the next Sutra. 


SURTA IV., L 17. 

a I « ii 

^*>5 Jagad, world. sfllW VySpara, energy, creation. Varjyam, 

without, excepted. PrakaranSt, from the subject-matter. 

Asannihitatvat, on account of non-proximity. 

17. (The Mukta has all powers) with the exception of creating the 
universe ; because the context and the non-proxiinity (debar anj 
other view).—554. 


(OJISIICNTARY 

The Mukta no doubt creates tlie Pitrloka and Matrloka, etc, as wo learn 
from the Chhandogya Upanisad (VIII., 2. 1, etc.) ; but his creation has this 
limitation, that it is a local creation only, diflereut from the creation of the 
Supreme Brahman, who creates the tvhole universe, consisting of spirit and 
matter, sustains it and dissolves it back into Himself. This power belongs 
to Brahman alone and to no Mukta Jiva, as wo find from the Taittiriya 
Upanisad (HI., 1. 1.) 

II ftfucSTOSK II wdtfl sitifu ii erem ii 

iTui I II ii qdt ii 

wrurBr ii ii effs[Bi?riu?=f n ii 

Bhrgu Varuni went to his father Varan, saying; “Sir, teach me Brahman.” JJe 
told him this, vix.. Food, breath, the eye, the ear, mind, speech. 

Then he said again to him : “That from whence these beings are born, that by which 
when born they live, that into which they enter at their death, try to know that. That 
is Brahman.” 

With the exception of Jagatvypiira, the released soul has every 
other power. How do we know this ? From the leading subject-matter 
and from non-proximity. The loading subject-matter in the above passage 
of the Taittiriya Upanisad, is Supreme Brahman. The son asks his father to 
teach him Brahman, and the father detlnes Brahman as ‘‘that from whence 
these beings are born, etc.” The topic there is of Brahman and not the 
released soul. Nor can the released soul, by any method of attraction and 
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imitation, got this power of world creation. .In fact, that (Jpani^ad in IL, 6. 1. 
expressly says : 


II ii w$iRt ii i> 

He who knows Brahman as non-existing, becomes himself non-existi ng. He who 
knows the Brahman as existing, him wc know himself as existing. 

Moreo'.'o’, the Mukta being not the subject-matter under discussion in 
the immediate proximity of the Taittiriya verso, he cannot be said to acquire 
this power of world-creation by an ' means. If it were otherwise, then the 
author of the Sutra would not have defined Brahman as ho does in L, 1. 2. 
as tlic Creator of the universe, for all definitions presuppose some special 
individual attributes. 


Uforeover, if every Mukta became a 0-od, with the god-like power of 
creation, then there would bo many gods in this universe, and instead of 
this being a cosmos, it would bo a chaos. Therefore, the Mukta is not 
equal to Cod, and has not the power of world-creation. 


Says an objector : But Taittiriya ITpanisad and Chhandogya Upanisad both 
declare that a released soul becomes the object of adoration to the Devas even, 
and since they teach that he po.ssessns such lordliness, it is natural to suppose 
that ho has the power of world-creation. Thus Taittiriya LIpanisad 1., 5. 3, 
.says ; "Sarve asinai deva baliin Svahanti,” “all Dovjis bring olleriugs to him.” 
So also the Ohiulndogya Upanisad, 7., 2'x 2, says : “Sa svarad bhabati tasya 
sarvesu loke.su kaniacliaro bliavati,” “Ho becomes a self-ruler, ho moves in 
all the.worlds according to his wishes.” 


This objection is raised in the first half of the next Sutra, and answered 
therein in the next lialf. 


SUTRA IV., 4. IR 

ii » i » i u ii 


sfcTW Pratyak.sa, direct. Upade^dt, on account of (direct) teaching. 

Na, not. Iti, so. Chot, if. ^ Na, not. Adhik&rika, those 

entrusted with the special function, a world-ruler, office-bearer, like BrahmS, 
etc. Mandalasya, spheres (i.e., of those abiding in the spheres, of those 

entrusted witli the special functions). 5%; Ukteh. on account of the statements. 


18. If it be objected that this is not so, because there is direct 

\)ecoTnes a wor\h-crea’ioT), 
we replr, it is not .so : because those texts declare (that the Makta 
eiijojs pleasures) m the spheres of world-rulers.—555. 
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COMJfENTAUY 

If an objector say, “tlio Sriiti itself directly teaches tliat tlie Mukta 
can create a world; and so it is not proper to deny to him the power of 
world-creation,” we reply to him thus, “The texts are wrongly interpreted 
by you. They refer to the power of every Mukta, to go to the spheres of 
cosmic rulers like Brahmtt and the rest: and tliere enjoy all tlie pleasures 
of those spheres, through the kind permission of tlie Supreme Ruler.” 
Thus the Muktas, like the KumSras, NSrada and the rest, have unobstructed 
power of movement in every sphere, and this is what is meant by the 
word “KSmach5ra,” “freedom of movement.” Tlie rulers of tho.se spheres, 
moreover, honour such august visitors witli all reverential offerings; and 
this is what is meant by the plirase “sarve devA balini asmai avaiianti”— 
all Devas bring offerings to liim. Tliose two texts are not an authority 
for holding that a Mukta can be a world-creator. They merely show that 
a Mukta participates, through the most merciful kindness of the Lord, 
In all enjoyments to bo found in those phenomenal spheres whieh declare 
His glory. 

Says an objector : If a Mukta enjoys all the ple.asures to be found 
in the various worlds of plienomena, then ho is no higher than an 
ordinary woiid-current-driveu soul (Sainsari .liva), for all phenomenal 
plea.sures have an end. Tlie next Sutra answers the objection. 


SrTBA IV., 4. Iff. 

^ II » 18 I H II 

ftwc Vikara, in the worldly life; the changing, Avarti, not exist¬ 

ing: VikSra avarti—Brahman, that in which change does not exist. Cha, 
and. TathS, of that kind, ITi, because. Sthitim, abiding, position. 

WT? Aha, says. 

19. (The Mukta over abides in) That who is changeless, because 
the Sruti also has declared such abiding.—550. 

COM.MK.NTARY 

“The changing” is this world of plienomena; for it is the si.x-fold 
modification, which every being in this world undergoes. That which does 
not exist iia the changing is called Viktira-avavti. It is the changeless 
Brahman aud the abode of Brahman, which also possesses all the attributes 
of Brahman. The Mukta dwells in all spheres, fully knowing all the laws 
that govern those spheres, and all the attributes and nature of the Lord, 
who has created those spheres. Through the might of his Vidyft, he 
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knows both the nature and the attributes of the Lord, free from the two¬ 
fold covering. Thus the dwelling of the Mukta in these spheres, differs 
from the dwelling of the Samsftti Jivas in them. “The Sruti also has 
declared such abiding.” Thus the Katha OpaiiLsad, Y. 1., declares: 

ii sr ii \ ii 

There is a town with eleven gates belonging to the unborn Brahman, whose thoughts 
are never crooked. He who meditates on Him (in the lotus of the heart) grieves no 
more, and being liberated (from Avidya, which covers the essential nature of Brahman) 
becomes free (from the Maya which veils the attributes of the Lord). This is that. 

The above verse shows that the sage becomes free from the two-fold 
veils and being then free, ho comes face to face with the Lord, and ever 
remains enjoying the highest end of man. 

This covering or veil is really no covering on tlio face of tlio 

Ijord: it is like the clouds covering tlio sun. As a matter of fact, the 
clouds do not cover tlie sun, but it is from tlio point of view of the 

observer on earth that the clouds appear to cover the sun. Similarly, 
these two coverings of the Lord (the Svarupa Avarika and the Guna 

AvarikS) arc not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the ,Rva 
alone and not in Brahman. 

This wo find clearly stated in the BliSgavata FiirSna : 

The men of perverse intellect deluded by this MSyS of the Lord, which stands 

shamelessly within the scope of their vision (patting a veil on it) mistakenly assert this 
is “mine,’’ this is “1.” 

For as the cloud cannot really cover the sun, so this shameless 
Mfiya cannot cover the Lord, but only throws a glamour on the vision of 
the befooled man. 

Says an objector: Since the highest end of man is to realise the 
essential nature of the soul, as intelligence and bliss, and as possessing 
the attributes of true resolve (Satya-Sahkalpa) and the rest, where is tho 
necessity of making further efforts to know God? To know tho SeK is 
enough. 

This objection is answered in tho next Siitra. 


SIJTB.V IV., 4. 20. 

ii « i » i ^ o n 

Dar^ayatal), they both show, q Cha, and. wg Evam, thus. 
891^ Pratyaksa, direct knowledge : f^ruti. wg*u^ AnumSne, and inference: 
Smvti. 
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20, The Revelation and Tradition also show it thus.—557. 

COMMKNTAUY 

Though tlie Mukta Jiva is as described above (namely, is intelligcnco, 
bliss, will power, etc.), yet in its own nature it is not endowed with 
ivfinite bliss (or infinite knowledge, etc.): because it is atomic in size. 
(It is by its falling into tlio infinite ocean) of Ikaliman, that it acquires 
measureless bliss. This is shown both by the Revelation as well as by 
Tradition. Thus the Taittiriya Upanisad 11., 7, “Rasam hy eva ayam labdliva 
anandi bhavati”: “indeed by getting this Flavour, lie becomes blessed.” 
So also in the Gita, XIV., 27: 

^ ^ ii ll 

For 1 am the abode of the Ei’ernai,, and of the indestructible nectar of immortality, 
of immemorial righteousness, and of unending bliss. 

The word ‘Cha’ in the Siitra indicates tiiat we may also apply the 
analogical reasoning here. As a poor man becomes rich when ho takes 

refuge with a rich person and becomes his favourite, so the Jiva essentially 
atomic, becomes infinite through the infinity of the Lord. 

Rut, says an objector: Roes not the following te.vt show that the 
Released gets the highest similarity with God? And if the Released is 
."iimilar to God, it is by virtue of his own self that ho becomes god-like, 

what is the necessity of a God then? The following vor.se of the Muni.laka 

Upani§ad, III., 1. .3, shows this similarity : 

VUT II ^ ll 

When the seer secs the brilliant maker and Lord of the world as the Person in 
whom Brahmd has his source, then he becomes wise, and shaking off good and evil, he 
reaches the highest similarity, free from passions. 

Objection'. No doubt, the soul is spoken of as atomic, but that is 

merely a figure of speech, in order to facilitate the understanding of it 
The Buddlu is atomic and its attribute is wrongly ascribed to the Jiva 
who is really Vibhu or all-pervading. 

This objection is answered in the next Sutra. 


sCtha rv., 4. 21. 

^ 11 » 181 H m 

Htn Bhoga, enjoyment. Hi?! MStra, only. SDmya, equality, f^wiu 

Lingat, on account of indication, Cha, only. ^ Na, not This word is to 
bo read into the aphorism by drawing it from IV., 4. 18. 

97 
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21. The similarity of the Jlva with Brahman is in the matter of 
enjoyment only : because of the indication of the SrOti.—558. 

COMMENTARY 

The word Cha “and” has the force of only here. The word ‘not’ 

is to be read into the Sutra, from Sutra IV., 4. 18: and though its Anuvrtti 

was not current in the two Sutras immediately following it, it is current in it 
by the maxim of “frog-jump.’’ The Taittiriya Upani§ad, II., 1. 1. “He reaches 
all objects of desires together with (Saha) the all-knowing Brahman,” indicates 
that the Mukta is equal to God in matters of enjoyment only : because 
from the indicatory hint given there, the sense of the passage is not that 
the Mukta is essentially and absolutely equal to the Lord. 

In a previous Sutra (II, 3. 19, p. 355) it lias been proved that tlie 

soul is really and not metaphorically atomic, and so this objection that 

the soul is all-pervading has already been answered. 

In that Sutra, the essential form of the soul is determined, in the present 
Sutra, the author of the treatise shows that the Jiva and Brahman have 
equality only in the matter of enjoyment, but they are diflerent in their 
essential nature—the one is atomic, the other is all-pervading, etc. This 
inequality, moreover, is real and not fictitious. 


Adhikarana XI.—The Mukta is eternally free and 
never returns. 

Now the author commences the topic that the Mukta is everywhere 
in the proximity of Brahman. 

Visayax All tlic texts describing the attainment of the world of the 
Lord by the free, are Vi§aya texts here. 

Doubt : There arises this doubt: Is this Mukti, which consists in 
reaching the Lord, permanent or temporal? 

Ftirvapaksa: Since this release consists in .reaching a particular world 
or Loka, and there is no distinction between Lokas, so far as their 
phenomenal nature is concerned, whether it be Svarga-Loka or Vaikuptha-Loka ; 
and from every Loka tliero is a possibility of fall; so the Mukti is not 
eternal. 

Siddhdnta : This view is refuted in the next Sutra. 


sdxRA rv., 4. 22. 

II » I » I II 

An&vfttibi no return. Sabdftt, on account of the Scriptural 

statement wsnff^: Anftvfttib, no return. ^abdSt, on account’ of 

the Scriptural statement 
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22. There is. no return (to Sanisara for the Mukta) because 
of the word of God ; yea, there is no return, because of the word 
of God.—559. 


COMMENTARY 

He who has reached the world of the Lord, by devotion to Him, 
accompanied by a knowledge of His qualities, never comes back from it 
to yamsSra. Why ? Because of the World. Because tliere is this scriptural 
statement in the Chhandogya Upanisad (IV. 15. 6) : 

He leads them to Brahman. This is the path of the Devas, the path that leads 
to Brahman. Those who proceed on that path do not return to the life of man, yea, they 
do not return. 

To the same effect is the following verso of the Chhandogya Upanigad 
(VHI., 1.5. 1) : 

H ^ ?r iitii 

He verily thus passing his life, attains on death, the world of Brahman, and never 
returns therefrom ; yea, never returns therefrom. 

To the same point is the following Smfti text: 

ggSvR grtgraqmnPCgaw: i 
ufifum; wt nm: ii ii 

Having come to Me, these Mahdtmds come not again to birth, the place of pain, 
non-eternal; they have gone to the highest bliss. 

vn«5ig^5iT^«i: gsroqMsfrs^!! i 

g sr ii u n 

The worlds, beginning with the world of Brahmd, they come and go, O Arjuna, 
but he who cometh unto me, O Kaunteya, he knoweth birth no more. (Oltit, XVIII, 
16 , 16 ). 

Nor indeed can it be feared that the Supreme Lord, the blessed Hari, 
will ever wish to throw down from His world, His servant, the Mukta, 
or that the Mukta would over wish to leave his Beloved. For has not 
the Lord said in the Git§ (VH,, 17) : “I am supremely dear to the wise 
and he is dear to me.”? Or does not the Bhftgavata PurSna also say, 
“Skdhavo hfdayam mahyam sadhunSm hfdayam tu aham.” “I am the 
heart of the Sftdhus, and the Sfidhus are verily my heart.” Thus there is 
excess of reciprocal love between the two, leaving no room for any 
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such doubts, unworthy both of the Lord and His Devotee. Also in the 
Bhagavata Purftna, we have the following : 

ui m ii 

^atem 35^: H g5=^fa, 

<uv«r: *i«ti ii 

Those who leaving aside wives, sons, houses, lives and riches sought shelter in me, 
how can I allow myself to desert them ? 

A clean-souled man never leaves the feet of Sri Krsija, just as a traveller who has 
reached his home after undergoing all sorts of trouble^ does not leave it. 

Ihus, on the ono hand, the Lord has tho strong determination not to 
leave his devotees and, on the other hand, his devotees have an equally 
strong love for Him, which does not allow them to leave Him. 

'lo sum up, the Lord never abandons His own e.xtremely beloved 
children, who are a fragment of his own essence, after having brouglit 
them to His homo, and after having washed away their ignorance, which 
had caused them to turn their face from the Lord. More so, when it is 
remembered that tlie promises of the Lord are over true, that His resolutions 
are never frustrated, that Ho is an ocean of protecting kindness for all 
those who take shelter under Him, and that lie is tlie Lord of all. Such 
a being will never renounce his devotees, who have abandoned everything. 

Tho Jiva also, on the other hand, whoso quest was over happiness, 
and who had constantly been deluded by a show of it in the sliape of 
wives, children, etc., and who had passed innumerable lives in tlie pursuit 
of these false pleasures, will not leave that infinity of true joy and wisdom, 
the best friend and master, tho most merciful, when ho has found Him 
through the grace of the good teacher and through the arising of his 
good fortune. The soul, when it has once found its origin, never has any 
desire left for things other tlian tho Lord and follows Him alone and 
never wishes to bo away from Him. This is not a question for logical 
arguments, it is a matter learnt through tlie Scriptures alone and must bo 
so believed, whose solo authorities are the Scriptures. 

Iho repetition of the Sutra indicates that tho book has come to an 
end. 


«i II 


The End. 
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THE ORIGIN OF BHAKTI DOCTRINE 


The doctrine of Bhakti has given rise to many theories with regard 
to its origin. Several European authors are of opinion that this doctrine 
is borrowed by the Indians from Christianity. There is nothing improbable 
intrinsically in this theory. Christian colonists were in India long before 
the rise of Jladhvftcharya and RtlrnSnuja. Tho following quotation from 
Mr. Kennedy’s notes in tho Journal of the Royal Asiatic Society for April 
1907, shows how Christianity could have affected Hinduism: 

“On the North-West Frontier we And an entirely different state of things. Bactria 
was the home of all persecuted sects To it Aed the Manicheans, the Mazdakites, the 
Christians, whenever the whim of the monarch or the pressure of the Magi or the relations 
with home prompted Sassanian kings to persecute their subjects. Christianity ' was 
planted at a very early period in Bactria and flourished there greatly. Bardaisan,' the 
great Syrian Gnostic, who died in 223 A. 1)., expressly mentions the Christian communities 
of Bactria and Persia. ‘John, the Persian, Bishop of the Church of Persian and Gr^ 
India,’ attended the Nicene Council in .325 A. D. The Bishop of Herat was present at a 
Council held by the Katholikos in 424 A. D. Christianity spread among the White Huns in 
the fifth century, and they had a Bishop of their own by the middle of the sixth. Some 60 
years later Chosroes II transported a vast number of Christian captives taken in the 
Boman wars to Seistan. In the seventh century Merv became the seat of Metropolitan 
Archbishop, and not only Nestorians but Jacobites had their own bbhops throughout all 
those regions. India was surrounded on the North-West Frontier by a ring of Christian 
communities, many of them allied in blood to the barbarous tribes from Central Asia 
which were then invading India, and ready to adopt the first tolerable religion presented 
to them.” 

Mathura, the home of Krishna’s worship, was peopled by the 
Ourjars in the fifth century, and it is said that these Gurjars brought the 
Rucbi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably summarised by Mr. Kennedy in his paper on the “Child 
Krishna, Christianity, and the Gurjars” in tho October No. of the J. R. A. 8. 
for 1907. The following quotation from it will show his point of view: 

“ We are now in a position to make certain inference. (1) The earliest settlements 
of the Gurjars were in the extreme north-west of the Paujab, their physique, thdr 
traditions and the present distribution of the clan point to this conclusion, and it. is no 
less certain that the Southern Gurjars came from the North, probably by way of R)ijputaf|a- 
(2) The Gurjars suddenly appear in the middle of the sixth century as a great aBd,pq;wf)s- 
ful clan, dispersed over a wide area, and founding important states. The Greek histori^^ 
the Mahabharata, and other sources have made us well acquainted with the tribM ,-^ 
the North-Western Panjab. The sudden appearance among them of a people so great and 
powerful as the Gurjars can only be explained on the hypoth^is of a foreign migratum. 
These Gurjars, who worshipped ndther Siva nor Buddha, cannot have been of - India 
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origin, and their sun-worahip, their waggons, and to some extent their polyandry, all 

point to Central Asia. (3) As the two most important Gurjar states date from the first 

half of the sixth century, the Ourjars must have entered India somewhat earlier; in 

other words, they muse have come with the Hunas. In common with the Hunas they 
worshipped the sun, the kings who warre^, against the Hunas were the enemies of the 
Gurjars; and the princes of Gurjardesa wei^ feudatories of ttie Shahi kings of Gandhara, 
who were of Turki, if not of Hunic, origin. There is a close connection between the 
Gurjaia and the Hunas. 

“If then, the Scythian nomads of Braj were Gurjaras, as the' evidence would 

suggest, it is easy to see how they might have acquired some tincture of Cfiiristianity, 

either from their neighbours in Central Asia or from their connection with Christians 
among the Hunas. The Christian stories of the Nativity passed readily into the 
mediseval Buddhism of Central Asia, they are popular among Hindus of the present 
day, who know nothing else of Christianity and reminiscences of the Christmas 
festival still linger among some of the Berber tribes of North Africa. It is no idle 
fancy, therefore, to suppose that the Northern nomads who roamed through the 

woods of Braj, brought with them a child-god, a Christian legend, and Christmas 
festival ; and in a city of lax Buddhists and eager Hindus this germ sufficed for the 

birth of a new if hybrid divinity. The priests who accompanied the nomads would 

readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although the mass of the 
Gurjars, as of the White Huns, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and cwsiderable civili¬ 
sation. The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence toa/ards men and animals down through every 
stage of the scale to the grossest licentiousness; and Mathura was not free from such 
exhibitions, as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptance. But by the beginning 
of the sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the elder 
Krishna, whom the popular epic had exalted to the highest rank; the new god, like the 
elder Krishna, was an incarnation of the Most High ; and so the youthful Krikhna was 
born who was destined, in the course of eenturies, to surpass all his older rivals in the 
ardour of his devotees and the multitude of his worshippers.” 

This view of Mr. Kennedy is controverted by Mr. Keith ia 'J,' R: A. 8. 
for January 1908. He there shows that Kf^na is already a divinity and 
worshipped as such in the days of Mahfibhagya, which was composed some 
two centuries B. C. That book refers to the killing of Karpsa by KT^na 
and thus the story of the childhood of Kf§pa is older than Christian 
Nativity. I make the following quotation from that article ; 

“Aa evidence for the early date of the identification of Krishna and Yisnu, it is useless 
to quote the Epic as long as doubts of a serious character exist as to its datei But we 
Iwve the evidence of Patanjali, which though not conclusive, deserves fuller! (^sideration 
ttoB It has received from Mr. Kennedy. In discussing Panini, iv. 2. 98, Pata^fUt distinbtly 
■iei» that Vasudeva is a Bamjna of the Bhagvant, and Weber hims^i admits 13^, da die 
<A Sivabhagavata, while the passage does not prove that Is' iKmtiolil - with 

it does show that he was already far^ more than a Ksatriya U tidier divine 

\ii gfei fcu m But, later on, Weber .with bis Usual candour, makes admission. 'fti'tdlteuBsiiig 
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the evidence afforded by the MahabhaBya for the early existence of the drama he notices 
the fact that the two legends mentioned as the subiects of representation are the 
Balibandha and the Kamsavadha, and he points out that, as the first of these subjects is 
undoubtedly taken from the legend of Visnu, it is probably necessary to assume that 
already Visnu and Krisna stood in a close relationship. There seems indeed, no ground 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the Mahabhasya tells us that in the Kamsavadha the Granthikas divided 
themselves into two parties, the one followers of Kansa, the other followers of Krisna, 
and that the former were Balamukhah and the latter Baktamukhah. Weber was naturally 
puzzled to find that Krisna’s friends were red in colour, but the whole thing explains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. Such a 
ritual, in all probability, was the source of the drama in Greece, and traces of it are to 
be found in England. The supporters of Krisna, as identified with the sun, Visnu, 
naturally wear the red colour of the luminary as an act of sympathetic magic.” 

While the controversy about the origin of the Bhakti religion is in 
this state, it is not possible to come to any definite conclusion, one way or 
the other. But there are some facts which emerge out of this controversy, 
which appear to bo beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Kr§na in Indian tradition, and their histories have 
become coalesced into one by a process well known to students of history. 
This Kf^na of the Mahfibharata war, the statesman and philosopiier, 
seems to be a different person from the child of Ya^odS, the Darling of 
Ookula. It is not only the European scholars who have come to this 
conclusion, but Sri MadlivachStya, the founder of the Dvaita School of 
Vedanta, has come to a somewhat similar conclusion. In his commentary 
on the Chhfindogya Upani§ad, he states that tliere were two Kj^nas, both 
curiously having a mother called Devaki. I quote the following from his 
commentary (See Sacred Books of the Hindus, ChbSndogya Upani§ad, 
page 242). 

“There was an Avatara of the Lord called Mahidtoa, just as an Avatdra was called 
Krepa. Now curiously enough, both these names occur in this Upanisad. Mahidfisa in 
this chapter, and Krspa Devakf-putra in the next chapter. These, however, do not refer 
to the Avatfiras, but to different persons.” 

“The Mahiddsa of this chapter is a different person and so also is the Krspa of the 
next chapter. The Mahiddsa here is an Aitareya, and Krspa Devaklpntra is not the 
Avatdra Srt Krsna. Similarly, the Kapila mentioned in this Upanisad is different from the 
Avatdra of that name.” 

“Says an objector: But this is rather arbitrary. Had there been merely similarity 
of names, yon might have said they were different persons, from the Avatlhra of those 
names. But the similarity extends further than this, MahidSsa, the Avatflrs, was the son 
Itsra, and so the Mahidfisa herejg also called the son of Itara, for Aitareya means he whos^ 
mother is Itara. Similarly, .the Avatdra Kr§Qa was the son of Devaki, and the K^pa of 
the' Himnifad here is also called the son'of Devakf. Similarly, Kapila, the AvatdfU had it 
disd^e biilled Asuri, and the Kapilk of the TJpuiifad has abo a disciple called AsnrL 
These coincidences are, to say the least, very curious.” To this, the commentator rqSlIiht 
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“These three persons had performed high and strict penance in ancient times, and 
had obtained a boon from Brahmfi, the Paramesthin, to this effect, that two of them should 
get the names of the Avataras, in their next lives, and the names of their mothers should 
also bo the same as the names of the mothers of Yisnu. While Kapila asked the boon that 
his disciples and disciples of his disciples should have the same names as the disciples, 
etc., of the Aratara Kapila. They further asked that their names should be immortalised 
by being recorded in the Vedas. Brahma, the Grand Bire of all creatures, granted this 
boon to them. Therefore, it is that these three well-known Bisis bear not only the names 
of divine incarnations, but the names of their mothers and disciples, etc., are also 
similar.” In the Kalika Parana also we find the same account of this curious 
coincidence: 

“Mahidasa; the eon of Itara, mentioned in the Bhavricha Upanisad, is the Lord Yisnu 
Himself directly: while there was another Mahidasa, son of Itara, who was a sage. Simi¬ 
larly, Krisna called Yasudeva is the Supremo Spirit Himself; while there was another 
person called Krisna Devaki-putra mentioned in the Upanisad. Kapila called Yasudeva is 
the liOrd Narayan Himself, while Kapila is the name of a sage also, and whose pupils were 
also called Asuri, etc. The sage Mahidasa lived for 116 years by learning the secret 
doctrine taught in the Upanisad ; the sage Krisna Devaki-putra was the disciple of Qhora 
Anfdras, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhya). 
These three obtained boon from Brahm£ the Paramesthin, and thus came to possess names 
similar to those of the Avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus in the Kalika. 

It is clear, therefore, that the worship of the child Kf§na is a now 
phase, grafted on tho ancient Ky^na cult and brought from outside: either 
from tho Christians of tho North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India, and near 
whose monastery of St. Thome, RImanuj was born, and received his 
education. 

The worship of the infant Kr§na is considered pre-eminently the 
worship of the Supremo Lord. All other AvatSras are considered as partial, 
while tho child K^§na, sucking at the breast of mother Ya^odS is consi¬ 
dered to be the perfect Avat^ra. Thus Baladeva at page 387 says; 

“It is only in the Lord Krs^a, the infant sucking at the breast of mother Yasoda, 
that we find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object of supreme love for 
all humanity, the maker of the supremely sweet heavenly music which turns the head of 
even the wisest Gods like Brahma and the rest, the possessor of the most ravishing and 
beautifnl form which enchants all who behold it, and immeasureable compassion and 
the rest.” 

But the traces of Christian influence are not so marked in the system 
of BAmlnuja as in that of Madhva. Madhva boldly arrogates to himself 
the character of being the incarnation of Prfina (the Christ principle of 
Christianity). Praria is the first begotten of God (Prathamah Prflpa), he 
is the son of God (Hareh sutah), he is the great Mediator and Saviour of 
all Jivas. No one has seen the father, but through the son no one sees 
Hari but through Prdpa. 
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All these cannot be explained by the theory of chance and coincidences. 
To all fair-minded persons the conclusion would be clear, that the teachings 
of Christ had some influence, though very faint, at least, on the development 
of Madhva system; and its branch the Chaitanyaism which latter was certainly 
acted upon by Islam. 

Nor need this conclusion jar upon the religious susceptibilities of 
our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or caste prejudice. Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her turn has borrowed 
some truths from other nations. There is no discredit in borrowing;—the 
vital questions is what has India done with such borrowing ? A spiritual 
nation alone can borrow spiritual truths ; nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India that she has so assimilated the Christian 
truths that they have entered into the very fabric of her constitution, and 
moulded the character of her saints. The Christ said, “If thine eye 

offends thee, pluck it out,” and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because he 
had looked with amorous gaze on a woman. The Christ said, ‘If thou 
art smitten on thy right cheek, turn thy left cheek.” And a Hindu 

saint actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 

better Christians, than many a so-called Christian of the West. The following 

five points quoted by Dr. Grierson brings out this fact most clearly: 

(i) A saint teaches that initiation means “born again.” The person who is taught 
misunderstands him and takes the words literally. 

(it) Another saint, when smitten on one cheek, turns the other. 

(m) Another looks after a woman to lust after her, considers that his eye offends him, 
and blinds himself. 

(tv) Another considers that his right hand offends him, so he cuts it off and casts it 
from him. 

(») The incarnate God is referred to as having on one occasion washed the feet of 
His servants. This is specially interesting, for the Mahabharat legend is that He washed* 
the feet of Biahmanas. The author distorts the old legend by changing Brahmanas to 
saints or disciples. 

I have set forth above the views of Dr. Grierson and Mr. Kennedy 
in some detail, but the arguments adduced by these learned persons 
have been dealt with by the translator of the Bhaktiratnftvali in this 
series, and I need not repeat his arguments here, in order to show that 
the Bhakti doctrine was not borrowed from Christianity, but was ss old 
as the worship of the VSsudeva in India. Bhakti, no doubt, is an indigenous 
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growth of Ihdia, and has been placed abote all dhubts by the disodvery 
of the inscription on the flagstalF of Garada dedicated to Y&sudova, 
which bears the date of the second century before Christ. But it 
may fairly be urged, on behalf of the opposite view, that the worship of 
the Child-God is something new in Hinduism, and requires to be 
explained. It is this Infant, that is considered as the fullest Avat&ra: 
and unless passages are produced from the ancient Indian literature to 
show the worship of the child Kigija, the position of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Jsiatic Society for January, lUOS, page 169, has tried to meet the 
argument of Mr. Kennedy but the rejoinder of Mr Kennedy in the April issue 
of the Journal is worth perusing. 

The child worship or the worship of God as Gopala is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Kennedy, that this form 
of Bhakti called Ruchi Bhakti is not the anc^nt Indian Bhakti taught in 
the Oltft and Upani^ads, but is a later accretion. ‘‘ 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word Narfiyaha is a very ancient term 
for God in Sanskrit literature and the worship of NSrSyana is certainly 
anterior to the coming of Islam in India. But I doubt whether there is any 
intelligent Hindu scholar who would deny that the worship of Satya 
NfirSyapa and the KathS or legend related regarding Him are not influenced 
by Mahomedanism: and that the whole of the Satya Nfirfiyana’s worship 
is not taken or adapted from Islam. Similarly, the word “Brahman” is very 
old in Hindu literature, but no one doubts for a moment that the modern 
form of the worship of Brahman, as seen in the sect of Keshab Chandra 
Sen, is taken from the Christian liturgy with appropriate modifications. No 
wonder, therefore, that the ancient Aryan worship of V^sudeva was modified 
into the modem Gop&la worship by contact with the early Christians. 

Let me not be, however, misunderetood on this point I do not hold 
that it has been established conclusively that GopSla worship has been 
borrowed from Christianity, but I maintain that the reasons in favour 
•of such borrowing are stronger than those against it This conclusion does 
not touch the larger issue as to the origin of Bhakti—for Bhakti or loving 
devotion is not a thing that can be borrowed by one nation from another. 
Bhakti is as much naiurai to man as JMna or Karma: They are God-given 
qualities. But though Bhakti is natural to man, its particular aspect as 
G<^^ worship may well have been taken from some outside source. In 
fact, the statues of Ya^odft holding K^pa in her lap resemble so very 
much with the Madonna holing the Infant Jesus that one is struck with 
tlM strange omnoidfiofie. It is the glory of Hindu&m that it has assimilated 
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the religions of various people and made them its own^ and it need not 
be a matter for wonder if Hinduism has been influenced by the Avatftra 
of Bethlehem. 

8. C. B. 
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The teachings given by ^ri Chaitanya have been summarised in the 
small pamphlet called Prameya-RatnSvali by Baladeva Vidyabhil§ana. 
This school admits five principles or Tattavas, namely, (i) l^vara or God 
{iii Jiva or Sonl, (iit) Prakrti or Matter, (iv) Klla or Time, and (») Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper, 
proofs. They are : 

{*) God is the highest siibstauco. 

(ii) Ho is known through all the Revelations. 

(m) Tlie Avorld is real. 

Uv) The differences are real. 

(v) The souls are real. 
ivi) There are various grades of souls. 

Mi) Release is the attainment of God. 

{vin) Its cause is the worship of God. 

(ir) Proofs are three,—perception, inference and authority. 

\Ye give a translation of this short treatise here, hoping that it will 
give a better idea of the doctrines of this school than any summary. 


PRAMEYA-RATNiVALt By BALADEVA VIDYIbH^^^ANA 

INTRODUCTOBY 

Srt Baladeva Vidyilbhdsana, after composing his commentary on Brahma Sfttras, 
under the direct inspiration of the lord Govinda, styled it Govinda Bhfisya. Thereupon 
he composed this short treatise, and in order to its successful termination, he recites the 
following verse of auspiciousness : 


I’AIiA. I. 

iiJPK«isrcfT ii 

. Let Sri Govinda, the Lord of Gopls, the Protector of the universe, the Giver of 
Joy to His devotees, be ever victorious. Through his grace I shall describe briefly the 
various categories or Prameyas.—1. 

Note : This verse has a double meaning, Govinda, Goptu^tha, and MadanagopUla are 
three deities whose temples are famous in Brnddvana. The next verse also is a prayer 
to the same effect. 
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PARA II. 

cM \ 'TOf«T% I) 

I ?R% ?rf^f5fe3wre^ irii 

2. Let our hearts be ever inclined towards that (Triune) Lord, whose essential form 
is intelligence (Chaitanya), eternal bliss (Nityiinanda), and peerlessness (Advaita). He is 
satisfied with the Jivas, if they show the slightest semblance of love towards Him. He 
is the Lord and Establisher of Justice, and the mere utterance of His name saves all 
souls in this universe.—2. 

Note : This verse also has a double meaning. It recites the three great Avatfiras of 
the Kali Age, who were contemporaries, namely, Chaitanya, the Avatilra of Krspa, 
Nityananda, the incarnation of Sankarsapa, and Advaita, the Avatdra of Siva. In 
the next verse the author salutes the original founder of this sect, namely, Anandatirtha, 
better known as Madhvacharya, 


PARA III. 

titlK|t ll %dlf^J 3HT: #^*1^ PT; 11 X U 

:i. Ijet that ascetic be ever victorious, whose name is Snandatirtha, who is the abode 
of joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.—.3. 

Note : In the next verse the author shows the necessity of remembering the success- 
sion of teachers, through whom the particular doctrine comes into the world. 


PARA IV. 

g*lRdc=i ^ II V II 

4. The free-from-all-faults should constantly meditate on the faultless succession of 
teachers, because by such meditation is obtained the one-pointedness of devotion, and 
there arises the grace of the Lord Hari on the man.—4. 

Note : About this are the following verses of Padma Pur4ija. 


PARA V. 





. _^ r\ _Ps-_ , ....pv 

^ IIWI 


As is said in the Padma Purana : 

5. The Mantras which are without any Sampraddya (which do not 
belong to any schools), are considered fruitless. Hence in the Kali Age 
there will arise four founders of schools, namely, Srt, Brahma, Rudra 
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aad Sanaka. All these are Vaisyavas, sanctifying the earth, and will 
arise from the Supreme Person in Utkala, in the Kali Age.—5. 

Note : These were the four founders of the four schools of Vais^avism. The Vispu 
Mantras, found in the works of any of these four, have the power of conferring salvation ; 
but not so, if found anywhere else. The ancient law is that every pupil must have 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a VisQU 
Mantra, not belonging to any Sampradaya cannot produce any effect, though recited for a 
long time. The next verse names the four human representatives, through whom the 
above-mentioned four divinities established their sects. 


PARA VI, 

^ Wii W \ W 

0. Sri inspired (made her own) Kamanuja, the four- 

facod Brahma inspired Madhvacharya, Kudra inspired Visiju 
Swamt, and the four Kumaras, Sanaka and the rest, inspired 
Nimhaditya.—6. 

PARA VII. 


m w i 

The author next mentions the lino of his own Gurus in the following v ses : 




^ f^Tf^ wn. II ^9 n ^ II 

7. The first Gruru is Lord Sri Kr§pa, whose disciple 
was Brahma, whose disciple was the divine sage Mrada, 

and whose disciple waf BAdarayapa, whose disciple was 



4 


prameta-ratnX vali 


Madhva, whose disciple was Padinan&bha, whose disciple was 
Nrhari, whose disciple was MMhava, whose disciple was 
Ak§obhya, whose disciple was Jayattrtha, whose disciple was 
Jfianasindhu, whose disciple was Dayanidhi, whose disciple 
was Vidyanidhi, whose disciple was Eajendra, whose disciple 
was Jayadharma, whose disciple Avas Purusottama, whose 
disciple was Brahmapya, whose disciple was Vyasattrtha. 
We pray to these all ’ in succession. The disciple of 
Vyasatirtha was Laksmipati, Avhose disciple was Msdha- 
vendra, who had three disciples ; namely, Is\'ar5ch3rya, 
AdvaitScharya and Nityananda, all these are world-teachers. 
We boAv to all these. Wo bow also, AAdth adoration, to 
Lord Ghaitanya, the refulgent, avIio Avas the disciple of 
Isvaracharya, and who saA’^ed the Avorld, by shoAvering on it 

the love of Ijord Krsna.—7. 

• • • 

iVofe : Though there is great gap of thou!«ands of years between B^darfiyaija and 
Madhva, yet the latter is said to be the disciple of the former. The tradition says that 
once Madhvitchiirya and HaAkar^chilrya were disputing as to the truth of the various 
doctrines, surrounded by thousands of learned men, at the Mapikar^ikil Ghat, Benares. 
So absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and rest. Then all saw in heaven VySsa himself 
as blue as the sky, proclaiming that Madhva’s exposition was in accordance with his 
doctrine and not that of feailkara. 

Chaitanya is thus the disciple of Isvarfichdrya who was the disciple of Mddhavendra. 
This leaves no doubt that the Chaitanya Sampraddya of Bengal is a lineal descendant of 
the famous school of Madhva. 


I V JtJ* 


af«l I 

^ STTf ^ 

II c; II 

8. Now are described the categories. Sri Madhva 
has said that Lord Vispu is the highest substance, and is to 
be known through all the revelations, that the universe is 
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real and so also are real the differences that exist therein ; that the 
.Ttvas are all servants of the Lord and are real, and so also are real 
the differences that exist between them. That salvation (Moksa) 
consists in obtaining the feet of Vi^iju ; that the cause of getting 
this release is worshipping Him with purity of heart, without desiring 
fruit, and that the proofs are three—perception, inference and sacred 
testimony. Thus teaches Hari, Lord Krspa Chaitanya.—8. 

Notes : The above verse recites the well-known nine categories or truths of this sect, 
They may be thus shown : 

(*■) God is the highest substance. 

(/>) He is known through the Revelations. 

(m) The world is real. 

(iv) The differences are real. 

(») The souls are real. 

(vi) There are various grades of souls. 

{oil) Release is the attainment of God. 

(viii) Its cause is the worship of God. 

(«>) Proofs arc three,—perception, inference and authority. 


First Pramkya 

VARA IX. 

The Supremacy of Visnu. 


Thus in the Gopilla Purva TSpani Upanisad we have the following as to the 
supremacy of Visnu : 

qsr ^ 

I 

Therefore, Krspa is indeed the highest Hod; let one meditate 
upon Him, let one recite His name constantly, let one serve Him con¬ 
stantly and adore Him always. 

Similarly, in the ^vetS4vatara Upanisad (I, II) wo liave the following : 

^ ^ I twt- 

i^^’q ^551 sntWR: II II 
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When that God is known, all fetters fall off, sufferings are destroyed 
and births and deaths cease. From meditating on Him there arises, 
on the dissolution of the (Lihga) body, the third state, that of universal 
lordship and isolation from (all trace of matter) and he becomes fully 
satisfied. 

Note : The third state arises when the Moon-world and the BrahmS-world are 
transcended, and the man becomes free from his subtle body and reaches the world of 
Visnu. 

In the next verse of the same Upanisad it is said : 

This which rests eternally within the self should be know'n and 
beyond this not anything has to be known. 

I 

8o also in the Oitd (VII., 7) we have the following : 

^ ^ ^ \\ 

There is naught whatsoever higher than I, 0 Dhanaujaya. All this 
is threaded on Me, as rows of pearls on a string.—9. 


P.MiA X. 





^ IM o II 


10. Since He is the primordial cause, since He is the abode of 
all attributes like all-pervadingness, intelligence, bliss, and the rest; 
and since He possesses eternally energies like Laksmt and the rest, 
therefore, Krspa is considered the Highest God.—10. 


Paha xi. 

« 

amr|: %rra<Rr: i 
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On this subject of His being the Universal cause, the Svetasvataras (V., 4-5) say : 

^ II 8 11 ^psm 

qr^^ ^eqfeqft'qFi^: i 

II u. II 

As the car of the sun shines, lighting up all quarters above, below, 
and across, thus does that God, who is one (Highest of all) and 
hence adorable, rule over all that has the nature of ])oing the cause 
(of the world, such as Pradhana, IVEahat and the rest). 

He being one, rules over all and everything so that the universal 
germ (Prakrti) ripens its nature (becomes modified into Mahat, etc.), 
diversifies all natures that can be ripened, and determines all 
qualities. 

mi I 

As regards His all-pervadingness, intelligence and bliss, in the Katha Upanisad (TL, 21) 
wc have the following : 

iTfRT II ffe II 

(The wise who knows the Self, as bodiless Avithin the bodies, 
as unchanging among changing things), as great and ojinipkesent, 
does never grieve. 

Note : The above verse, however, mentions the omnipresence of Ood, it does not 
mention His intelligence and blissful nature. The word Atman, however, is used in the 
above verse, and etymologically it means the goal of the wise. Since the wise reach 
the intelligent and blissful God, hence those attributes also are included in this verse. 
This is shown in the next verse. 

By the word Atman is understood the intelligence and blissfulness 
of God, because the wise say that Atman is derived from Ata, ‘to 
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obtain’ ; and it means He who is obtained by the Muktas (and it is 
well-known that the Muktas reach bliss and intelligence). 

Note : There is an express text also declaring God to be intelligence and bliss. 

In the Brhadaraqyka Upanisad (III. 9. 28) the Vtfjasaneyins read the following : 

m mm II 

Brahman, who is knowledge and bliss, He is the principal, both 
to him who gives gifts, and also to him who stands firm, and knows. 

So also in the Gopfila POrva Tfipani Upanisad we find God described as intelligence and 
bliss in express terms ; 

That one Govinda whose form is existence, knowledge and 
bliss. 

Note : But how can then a being, who is pure intelligence and bliss, have a form ? 
This question is answered in the next verse. 

PARA xrr. 

TO I 

12 . The Lord, though intelligence and bliss, must be supposed 
to have a form also ; just as music has a form perceptible only to 
the trained ears of a musician. Moreover, the word ‘Ghana,’ as 
Vijhanaghana, Anandaghana, is applied to the Lord, which also shows 
that He has a body. But there is this difference between Him and 
other embodied beings, that in His case. His very body is spirit, and 
there is no distinction of the body and the embodied with regard to 
Him. 
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Note ; In the case of the Lord, intelligence is not only the attribute of the Lord but 
it constitutes His very body and hence He is called Vijndnaghana, intelligence solidified, 
intelligence incarnate, S.nandaghana, bliss solidified. But how can ati entity which 
has a body bo all-perrading ? This is answered in the next paragraph. In the printed 
Bengali edition of the Frameya Batn&valt, the quotation is said to be from the Mundaka 
IJpanisad. It is, however, a mistake; the passage occurs in the Svetdsvatara Upanis^. 

PARA xir. 

I 

In the Svetdsvatara (III. 9) we have the following statement showing that the 
all-pervadingness is an attribute of the form of God. 

That one exists in heaven and stands there upright as a tree •, 
by that Person all this is pervaded. 

Note : That one Lord Harl exists in heaven, bowed to by all but bending to none, 
like a straight tree that knows no bowing. Here the word “person” coupled in with the 
expression “dwelling in heaven” shows that the Lord has a form. The next sentenee 
“by this all is pervaded” shows that the Lord, though having a form, is still all- 
pervading. 

Though dwelling in heaven, the expression “Ho pervades all” 
sliows that the Lord is both all-pervading, as well as having a form, 
simultaneously. Because of this it is possible for Him to appear 
simultaneously to all, who meditate on Him, in whatever region of 
the universe they may be, and who all see Him in one and the same 
form. 

A'otr : The next quotation from the Bhdgavata Purdna also indicates that the very 
embodied form of Srt Krsna is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 

PARA xrv. 

I 

In the tenth Skandha of the Bhdgavata Purtfna we have the following : 

?r ^ ^ ^vm \ 

^ wm (i 

w ii 
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He who has neither inside nor outside, neither front nor liack, 
but who is simultaneously both inside and outside of the world, in its 
front and in its back, yea, who is the world itself; Him considering 
as her son, as a mortal child, Him the unchangeable and Immutable, 
the cowherdess (Yaloda) bound by a cord, as if He was an ordinary 
infant. 

«ft ^ II 

In the flltfi also (TX, verses 4 & 5) we have the followinp;: 

m\ ^ I 

^ ^ II 

^ mm ii 

By Me all this world is pervaded in My unmanifested aspect, all 
beings have root in Me, I am not rooted in them. 

Nor have beings their root in Me, behold. My sovereign Yoga. 
The support of beings, yet not rooted in beings, My Self their efficient 
cause. 

The word Yoga in the above verse means the energy (feakti) of the T.ord, as is 
explained in the following : 

m II 

There is an infinite energy (Saktil in the Lord, to which the 
term Yoga is applied and in the opinion of the knowers of truth, “Yoga” 
means here this power of the Lord which reconciles all contradictions, 
and makes impossibles possible. 

Sole: With My subjective form dwelling in the inmost recesses of all, I pervade 
this universe; all beings have root in Me, because I support them all. I am not 
rooted in them, because they do not support me. Nor do I support these beings, as 
the water is supported in a jar; but they are supported by Me, as the moon in the sky, 
by the mere force of My will. And hence I say nor have these beings root in Me. 
This is possible through my sovereign Yoga, through My limitless energy or 8aktL 

The word Yoga here is derived from ‘Ynjyato durghatesu Kiryesn anena,’ That 
by which pne can perforin the most impossible feats. 
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PARA XV. 

Note : In para 10 it was said that Sri Kr^na is the highest, because Ho possesses 
ntelligeuce, bliss and the rest. The author now explains what is meant by the phrase 
“and the rest” (Idi) in Snandatvadi. It includes Omniscience, Blissfulness, Masterfulness, 
Friendliness, Teachership, Saviourhood, and Beauty. 

anf^ I m II 

By the phrase “and the rest” is meant omniscience, as we find in the Mui;daka 
Upanisad (I., 1. 9): 

m 1 \ 

He who is all-knowing and all-acquiring. 

The phrase “and the rest” also means the blissfulness as we find in the Taittirtya 
lipanisad (II., 4. 1). 


It also includes blissfulness, as in the Tailtiriya Upanisad: 

^ w ii 


Knowing the bliss of Brahman, he is never afraid. 

siTii?cgjitw^f% II 


It also includes masterhood, friendliness, teachership 
in the Bvetasvatara texts (HI., 17, IV., IS and VI., 16). 


and saviourhood, as we find 


II ^ II 

The Master of all, the Ruler of all, the refuge (of all), and the 
friend (of all).— ;Svet., HI., 17). 


^ II II 

(Thus worshipped by the divas) there flows forth from Him the 
ancient primordial wisdom (which is the essential attribute of divas, 
but which is beclouded so long as the divas do not turn their face 
towards the Lord.)—(Svet., IV., 18). 


II II 

He is the cause of the bondage; the existence and the liberation of 
the world. 


in 




I 


This phrase “and the rest” includes also sweetness and beautifulness, as wc find 
the Gopdla Upani|ad: 
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(“Meditate on) the Lord as having eyes like full-blown white lotus, 
a body of the (blue) colour of clouds, garments of lightning, with two 
arms, and adorned with the symbol of silence, and having a garland 
round his nock, which is made up of all the spheres of the heavenly 
orbs.” 

—(Gopala PArva TSpani, p, 185 of the AnandSsrania series). 

I'.UtA XVJ. 

Note : In the preceding sections it has been said that the Lord has the attributes of 
all-pereadingness, intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
teachership, saviourhood and bcantifulness. Now arises the question: Are these attributes 
of the Lord Hari separate from him or not ? They cannot be separate from him for the 

Sruti says (Ratha Up., IV., 14) “He who sees the quality of the Lord as separate from the 

Lord runs down quickly to darkness.” Nor can they be non-separate from the Lord, 
because the Lord is said to be Nirguna or \nthout attribute. This point is raised and 
answered in the following verse: 

?T II 

_____ _____ V r r\ rC CN ,, 

II 

The attributes are not separate from the substance possessing these 
attributes. Though there is no difference between the quality and the 
thing qualified, yet owing to a peculiar condition (Visesa) there is an 
appearance of difference. Just as Time, though one, is spoken of as 

having many parts, and even the wise use phrases like ‘‘the Time 

always exists.” 

Note: The discussion on this point in the Vedanta SAtra (III., 2. 31) makes this 
clear. 

The two (the rx)rd and His attributes) are spoken of separately—though they are 
essentially one—just as the water and its waves are spoken of separately as two, though 
it is all one water. The difference arises from this Visesa. Therefore, the Lord who is 
ever joy and bliss, is said to be joyful and blissful and to have a body of all delight. All 
these qualities of the TiOrd are eternal, and consequently that body of the Lord is also 
eternal. Though there is no distinction (Visesa strictly so called) here between the 
quality and the qualified, yet for conventional purposes such a (Visesa) distinction is 
recognised and spoken of as such. If this conventional (Visesa) distinction be not 
admitted, then the sentences like the following would also become absurd (for they are 
really tautologies when logically analysed): “The being exists,” “the time always 
exists,” “the space is everywhere.” All these sentences are logical tautologies, but 
they are of constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. Fbr the phrase “the Be-ness exists” conveys 
as true an information as the sentence “the jar exists.” For there is no subsequent 
experience which sublates this knowledge. Nor ■ is the sentence “the Be-ness exists,” 
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i s a superimposition or a fignrative speech like “Dcvadatta is a lion.” For we can never 
say of Be-ness that it does not exist, as we can say of “Devadatta” that he ia not a lion. 
Nor can it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “ihe Be-ness exists.” The very fact 
that such usage is natural shows that in these sentences also there is a Visesa. The 
existence of such Vigesa is suggested by the illustration of the water following down 
a hill. The man who makes a distinction between the Lord and His attributes 
goes down to darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which are described 
there. In the absence of such conventionai difference, there cannot be the possibility 
of the relationship of quality and qualified, merely because there are many qualities. 
The category called Visesa (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressus in infinitum that a Visesa must have a Visesa 
of its own, and so on. For we have said above, that the ViSeja here though not separable 
from the substance {ix., the Lord) has a function of its own with regard to that substance. 
Therefore, the existence of Visesa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 


1>AR\ xvir. 

^ ^ 11 ^ w 

Thus it is said in the Nfirada Panchardtra : 

The Lord is an entity having perfect and faultless qualities. 
He is the Atman, the Self and free from all the attributes of the 
body consisting of insentient matter. He too has a body, hands, 
face, stomach, etc., but all of pure bliss (not of matter). The 
Atman is everywhere and always devoid of internal differences 
also. 


PAHA XVUl. 

m it 
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Now is shown the eternal union of the Lord with Laksmi (See verse 10). In Visnu 
Purdna (L, 8. 15) it is thus said : 

That mother of the Avorld, Sri, is the eternal energy of Visgu and 
is indissolubly united with the Lord. As Vispu is all-pervading, so is 
she also, 0 ! best of the twice-born. 

^ II 

There are three energies (Sakti) of Visgu, among them that which 
is praised as the highest is verily Sri, and she is not ditferent from 
the Lord. Thus taught the Great Teacher MahSprabhu (Chaitanya) to 
his disciples. 

A'ote: According to one view Laksmi is a Nitya Mukta Jiva or a soul belonging‘to 
the class of the eternally free. In that view, she cannot be said to be identical with 
Visnu. But aecording to the teaching of Ix>rd (.iauranga, Bri is identical with Visnu and 
never separate from Him. And as an authority, reference is made to the above verso of 
the Visnu I’urana. As regards the statement that Laksmi is separate from Visnu, that 
applies to (he case of certain eternally free .livas, overshadowed by the spirit of Laksmi, 
and thus (hose .Tivas are called also Laksmi. But it is a secondary use of the word 
Laksmi. Primarily she is the highest aspect of the Ixird VLsnu himself, the great mother 
of the world, and not any Jiva. 

But what is the authority that Vijiiu has three energies ? The ne.xt verse answers 
that ; 


3PIT I 

As regards Via^u possessing three Saktis or energies we have the following statement 
in the Svetasvatara Upanisad (VI., 8) : 

Ills high poAver is revealed as manifold and innate, the power of 
intelligence (JnSna-Sakti), the poAver of strength (Bala-Sakti) and the 
power of action (KriyU-Sakti). 

Note: ,Im\na-8akti is called also Baiuvit or consciousness. The Bala-^akti is called 
also Baudhini, (hat which brings about union of atoms. The Exiyd-Sakti is called also 
Hlildin! or the delight-giving power. All these powers are Svdbhilviki or innate in the 
Lord, as the power of burning is innate in fire. 



I ?ic( 'q I 


He is the Lord of matter (Pradhana) and of spirits, (Ksetrajna) and 
He is the ruler of all Gupas. 

Note : In the Vifpu Purdpa it is mentioned that the highest energy of the Lord 
called Pard-^akti is not subordinate to time but ’ transcends it. And' the Lord though not 
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separate from the highest energy, is yet said to be the Ixird of Laksmf, in a metaphorical 
s^nse only, as will be shown in the subsequent verses. 

qn ^ cisim i 

ii ii 

In the Visnu Pur^ija it is thus mentioned : 

The Visiju-Sakti is called Parit, the AparS Sakti is called 
KsetrajuS, and the third Sakti is that which is called Avidytl and 
Karma, the enerfry found in matter. 

j\otc : In other words, the divine energy of the Lord is called Parfi-Rakti, the anergy 
found in the .Tivas or soul energy is Apard-Sakli, and the energy found in matter is called 
Avidyd-Rakti. 

In the same Visnu Purdna (1., 9. 41) is to be found the authority that Rri is the 
Parn-Rakti not separate from Visnu : 

TO ^TO 5T^ ?! II 

Whose highest energy called the Para-Sakti is not within the 
scope of minutes and hours or any other division of time, may that 
pure Hari be propitious to us. 





I 


?! ^ Prsi?rt^ ?!4^i^HR II w 


lie who is called Paramesa (the Lord of the highest Laksmi, 
Para, highest, Ma, meaning Laksmt, and Isa, the Lord), who though 
pure and non-separate from this Paramo or highest onery, but is 
yet called figuratively the Lord of ParmS, may that Vispu, who is the 
Self of all embodied beings, be propitious to us. 

Nate: This Paramd or Pard-Rakti is threefold, as is to be found in that very Vispu 
Purjina (1,. 12. 69) : 

?!p«H\ ?!i^ I 

Pl«!T ^ ^ II II 


In Thee, refuge of all, exists this one power which is 
threefold, namely, Hladint ' (bliss-giving), Sandliint (existence¬ 
giving), ' or all-prevading and all-combining; and Samvit (or 
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consciousness). In Thee, devoid of all Guyas, the energies of matter 
do not exist such as the energy called Sattva causing pleasure, the 
energy of Rajas causing pain, or the combined threefold Gupas 
called Maya. 

I 

Vispu is one indeed ; and indeed one is also Laksml, his 
eternal consort; they become many because they assume various forms 
through their essential power. 

The Lord VisflU though a unity in reality, also becomes mainfold, as we find in the 
Oop£la Upanisad : 

^ ^ ^ I 

There is one ruler, all-pervading. Lord Krspa, the adored of all 
and though one, shines forth as many, the tvise' who worship Him 
as seated in the throne of the heart, enjoy eternal happiness, but not 
so the others. 

Note : The various forms of Visiju are the Avatdras like the fish, the tortoise, etc. 
As Vispu though one has many forms, similarly, Laksm! though one has many forms, as 
we find in the following verse of the SvetTisvatara Upanisad, VI., 8 : 

W 2PIT 1 

^ I) I 

His Pai'S-Sakti is described as manifold. 

Nole : Laksmif, the Pard-Hakti of Visnu, appears as Jdnakt, RukmipT, etc. 

Note : Thoughjevery Avatdra, whether that of Vispu or Laksml, is ever full and 
has the whole of Vispu or Laksmt in it, yet some AvaUra is called complete and others 
partial, owing to the manifestation through it of alt the attributes or only some attributes. 

#1: I 

mm ^ li 

Though every AvatSra is full without any distinction 
of difference, yet the distinction between one AvatSra and 
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the other, is made on account of partial or full manifestation of the 
powers. 

As regards the fullness of all the Avatdras of Vispa, we have the following text of 
the Brhaddranyaka Upanisad ; 

II # II 

That (the root of all Avatltras) is full, this (the visible 
Avatara) is also full, from that full this full emanates. 
Taking away this full from that full, the full still remains 
behind. 

*n[itRT> =51 « 

In the Mahfivardha Aurdpa also it is said ; 

^ to: WH: I 

^ siWto: II 

^ || || 

The bodies of the Supreme Self assumed as Avata.ras are all 
everlasting and beginningless. They are free from increase and 
decrease, and do not consist of Prakrtic matter. They are all forms 
of supreme bliss and intelligence, and full of perfect attributes and free 
from all defects. 

Note : For a fuller description, see page 387 of the Veddnta Sutras. As every Avatdra 
of Vispu is PArija, so also every Avatdra of Laksm!. 

PAHA xxn 

f^: m 11 

Now as regards Sri. She (also takes AyatSras corresponding to those of Vifjja), as in 
the Vispu Pura^a (I., 9. 140—145). 

^ Wl IM II 

^ ^ li ^ u 


8 
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fWTSff#! I 
^T|tM II ^ II 
i 

f^wi]|%3^qT %, II 8 II ^ II 

f^RRR II 

As this Lord of the world, the God of all gods, the punisher 
of all sinners, takes an Avatdra, so also does Sri, His help-mate, 
take an Avatdra corresponding to His. Thus when Hari assumed 
the 5.ditya form, she came out of the lotus as KamaM ; Avhen 
He assumed the Bhflrgava AvatSra (Parsurama), she took the 
form of Dharapt ; when he became Raghava (Ramachandra), 

she became Sita : when He appeared as Krspa, she appeared 

as iRukmipt Similarly in other Avataras also, she is 

always the help-mate of Vispu. AVhen he assumes a Deva 
form, she takes the form of a Devi ; when he appears as a man, 
she appears as a woman ; verily she changes her 

body corresponding to the change assumed by the body of Visnu. 

Thus, in the opinion of the wise, all Avataras are essentially 
non-difPerent and every one of them is perfect and 
full. 

PARA xxm 

w ci«nfq i 

Still there is a distinction between these Avatdras when viewed from outside, 
cm i 

As regards this apparent difference in the Avatdras of Visnu, we have in the 
BhAgavata Pnrdna : 

WPl II II 

These Avataras are the partial manifestations of the 
Supreme pe?;son, but the Lord Sri Krspa is the Bhagavan 
Himself. 

II H 

Hari hiniseff-became the eighth child of Devakl. 
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*ngiJW3%'’ fcg»i*waj, "I qi^ 

■>i^^«!ft ^TfSpBT 5r!|f^«n*l 'm 
“2ff2ir ^ cmjftfjrf^T ?rf^: II i[% II 

As regards the Avatdra of Laksmt, we have it stated in the Atharva Upanisad that 
there is difference in her Avatdras also. Beginning with “in the region of Mathnri 
called Gokula,” etc., the text goes on to say “the two sides of Visiju are Chandravall 
and RadhikA” and then it mentions the lower AvatAras, by saying “Lak^m}, DurgA and 
the rest are her partial AvatAras.’’ 


similarly, in the Gautaraiya Tantra we .have : 


^ fwirpft !q>FJ I 


Kadhika is said to be the highest deity, the Goddess full of 
Krsija ; all Laksmts are her Avataras, she is their source, she is 
full of all prosperity and every beauty ; and is the enphanter 
of all. 


PARA XXV 

The abode of Visnu is also eternal. 

. tm i 

The word “Adi" in the phrase Nitya-Laksmi-Adi-matvat shows that the abode of Vifiju 
is also eternal. Thus in the Chhandogya Upanisad (VII., 24. 1) : 

e 51^1%!: I ^ jrfife II ^ II 

In whom does He abide ? In His own glory. 


^ II1% II 

80 also in the Mupdaka Upanisad (II-, 2.i7) it is stated : 

In the divine city, in the great void, abides this 

Self. . . >• 

80 also in the Rg Veda (I., 154.6) we have the foilowing : 

lyn: TO TOTOlft ^11 

Tft, thora ; V*m, for the sake of you tWo, namely, Bftdhikft and- Eff^a, 
Vistflni, housds; Gamadhyai, to reach the goal ; for the going of yauitvWQ;; 
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UAmasi, we desire ; Yatra, where ; Gftvahi cows ; Bhflri-firingfil), long-horned ; 
Aya-^al), exist or go about, or exist giving prosperity. Atra, there. Aha, 
verily ; Tat, that ; Urugayasya, widely praised. Vr§nalj, of the bull, of Vigpu, 
the showrer of every desire ; Paramam, sublimest ; Padam, abode ; Avabhftti, 
shines; Bhuri, much. 

Fain would we go unto Your dweiling-places where there are many-homed and 
nimble oxen. For mightily, there, shineth down upon ns the widely-striding Vispu’s 
sublimest mansion. 

“We desire to go to those Abodes of you two, where there are 
many long-horned cows and oxen, and where brightly shines 
the Supreme Abode of that widely praised Showerer (of all 
protperity). 

PAHA XXVI 

So. also in the Gopdla Upanisad, it is thus written : 

^TT^TT^IfT 11 ^ H 

'' Abiong these seven cities, Mathura, the City of GopSla, is verily 
Brahman, as if made visible. 

f5R15% ^ I 

So also in the Jitanta Stotra it is written : 

ii 

ii 

II ^ II 

The region called Vaikuptha, adorned with the divine six 
attributes, but devoid of the three attributes of matter, is not to 
be reached by the ungodly. It is full of those persons, who 
are devoted to the five dutiea (Abhigantaiut, TJpSdSna, IjyA, 
Adhyayana and Sarnddhi) : who are eternally perfect and 
devoted to the Lorth Th»re «re many eotrrtyards and pakces in that 
^iae city, and many an auspicioos forest, garden, wqU* tanJk^ tree and 
tbajeai 
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Devas constantly worship this non-PrSkritic city (which is Brahman 
itself), and which is refulgent with the light of myriads of suns. 

So also in the Brahma Samhita. 

II II 

The great abode of Lord, called Gokula, is a thousand-petalled 
lotus ; in the middle of these petals is the abode of the Lord, end 
which is manifested by His aspect called Ananta (Sahkarsapa), 


I'AKA XXVIl. 

Note : How is it that the abode of Hari, which is beyond the sphere of Prakrti, 
is identified here with Mathura, an earthly city ? How can this Mathurtl bo the 
undecaying city of the Lord 'f' This doubt is answered in the next two verses. 

II 

II II 

The Supreme Lord brings down on this earth His divine city, 
which is His own Self, and then He manifests Himself in that city ; 
and this is the meaning of the phrase “MathurS is Brahman 
itself.” 

A s the ignorant imagine the Lord Govinda, who is pure existence, 
intelligence and bliss, to be a man and to have assumed really the 
form of a human child : similarly, Mathura, the abode of the Lord, 
is considered by the ignorant to be an earthly city, while it is really 
the abode of the Lord. 


I'AHA XXVIII 

m I «%: i 

Now the eternal sportiveness of the Lord is being described. In the Brhad4ranyaka 
IJpani|ad it is said : 

II II 
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He who is the past, the present and the future (and whose work 
or Ltla is eternal). 

^ ^ ^ II ^ II 

The one God, immersed in eternal sport, pervading all His 
Bhaktas, remains in their hearts as their very self. 

I 

^ #s#r ii s. ii 

Ho also in the Bmrtis (Giti!, IV., 9) : 

He who thus knoweth My divine birth and action, in its 
essence, having abandoned the bod}^ cometh not to birth again, but 
cometh unto Me, 0 Arjuna. 


I'ARA XXIX 

Note : Admitted that the sport of the Lord is eternal, as proved by the texts quoted 
above, but how do you support this theory by reason ? Every work or action presupposes 
a point of time when it springs ; the duration through which it lasts ; and the point of 
time when it comes to an end. How can any action then be called eternal '! Anything 
which has a beginning and an end is temporary. The answer to this objection is given 
in the next verse. 

II 

Since the forms of the Lord are infinite, since the companions 
of the Lord are also infinite, and since His abodes are also infinite, 
it follows necessarily that every act of the Lord must be eternal, 
because it is not different from these. This is the opinion of those who 
know the truth. 

Note ; Hince the Lord has infinity of forms, any act done by one form, is repeated in 
succession by other forms, and thus the action becomes eternal. Because in the infinite 
succession of forms, the action is being repeated in some place or other by some of these 
forms. Since all the Avatdras of the Lord are identical and non-difierent, the drama 
enacted by one Avatdra is repeated by all the other, and in the infinite succession of 
Avatfiras the act must be also infinite. Some vague conception of the eternal activity 
of the Lord, and the existence through eternity of every act of the Lord, done in any 
inmimation, such as playing with the cowherds of Mathurd, or preaching to the fishermen 
of Galilee, can be understood from the behaviour of light rays. Any picture in light 
is theoretically eternal. The rays of light cany' the picture for ever and ever, to the 



PRAMETA BATNAvAL . 


23 


infinite depths of space. Thus the picture of Delhi Coronation Durbar exists even to-day 
in the rays of light, which are carrying that picture in space. A little mathematical 
calculation will tell one at what particular point of space, that picture will be found 
to-day. 


5fS!|JT II 


Here ends the first proposition, namely, that the Lord is the most high and supreme. 



PROPOSITION SECOND 


*raT^i5TPi^e=^H > *i«n ^ i 

Now as to the Lord’s being the subject-matter taught in Scripture, we have the 
following in the Qop£la Upani^ad ; 

n II 

He who is sung in all tlie Vedas is verily Lord Kr§i.ia. 

^ 11 

Bo also in the Katha Upanisad (II., 15); 

^ i| 

Whose form and essential nature all the Vedas declare, and in 
order to attain Whom they prescribe austerities, (desiring to know 
Whom the great ones perform Brahmacharya), that Symbol I will 
briefly tell thee, it is Om. 


I'\I!A II 

=?( I 

Bo also in Hari Vailsa ; 

^ m I 

^ 11 II 

In the Vedas, in the RSmSyaija and so also in the Puraijas and 
Mahabharata as well, is sung verily everywhere Lord Hari, in the 
beginning, in the middle and in the end. 

^TTWl ^ \ . 

Directly or indirectly, all the Vedas sing the praise of the Lord 
Mlldhava; the Upanisad portions of the Vedas sing His praise directly, 
the other portions of the Vedas sing it indirectly. 
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PARA III 

Note But, says an objector : How can God be known through words? Does not the 
Taitliriya Upanisad (II., 4. 1) say “Yato vdchonivartante aprdpya manasa saha,” from 
whom all speech, with the mind, turns away unable to reach Him. How can then God 
be known through words ? This doubt is answered in the next verse. 

^ #Tf^: II 

Those passages of the Vedas, Avhere we find that Ood is sometime 
described as inexpressible by words, are to be explained as inexpressible 
in His entirety. God cannot be fully expressed by Avords. Such must 
be the meaning of those passages ; otherAvisc, the very teaching of the 
Vedas would become useless, when they try to describe Brahman. This 
is ray opinion. VV^hy should men try to study Vedas, if God were 
totally inexpressible by words? 


PARA IV 

II 

The wise say Brahman is inexpressible, because it has not the 
attributes of species (quality, action, and name) and consequently it does 
not come within the scope of objects which words can expi’ess. 

PARA V 

But if Brahman is totally inexpressible by words (as you say in 
the above verse), since He is inexpressible by all words, and since 
there is no word that can express Him, it follows that Brahman cannot 
he suggested hy any word by Laksapa: (for LaksapS or suggestive 
implication can apply to those objects which are expressible by words). 

4 
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Therefore, in ray opinion Brahman, as conceived by you, 0 Advaitin, 
namely, an object without any attribute, can never be the Laksya or the 
implied suggested object of the Vedas. 

Aofe : The Admtin’s view is that Brahman is totally inexpressible by words, and 
that the words of the Vedas only point to Brahman by way of suggestion or Laksa^d. In 
this view Brahman becomes the Laksya, the object suggested by the Vedas. But the 
Bhakti view is that Brahman is not the Laksya of the Vedas, but is directly described by 
the Vedas. 



Here ends the Becond Proposition of Prameya Katnavalt. 



PROPOSITION THIRD 


PABA I 




Now as to the reality of the universe. 



The all-knowing Visiju has created with His sakti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. The 
statement, that the world is an illusion, means that one should not rely 
too much on the world, but should treat it with VairEgya or dispassion. 

fnrrfl, i 

Thus it is written in the Svetaswatara Upanisad (IV., 1) : 




I 


^ ?FI ^ II 


He, the Sun, without any colour, who with set purpose by 
means of His power (Sakti) produces endless colours, in 

whom all this comes together in the beginning, and comes 

asunder in the end ; may He, the God, endow us with good 
thoughts. 

So also in the Vispu PurHna. : 

4^^ II II 

As of fire, though placed in one locality, the rays spread out in. all 
directions ; so of the Supreme Brahman, the energy (6akti) spreads out 
throughout the whole world. 


So also in the fsavasya Upanisad Verse 8 : 
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5IJ Sal>, ho, the AdhikSrin who meditates on the Self thus. Parya- 
pSt, attained. tiukram, free from sorrow. AkSyam () 

incorporeal, without the subtle body. '*re?iT!%c»i Asn&viram, eternal and full. 

Avranam, siuews-less, without muscles, without the dense body. 

Suddham, the purifier, Apflpaviddham, untouched by evil, 

untouched by Karma-effects, good or bad. Kavilj, the seer, the knower or 
seer of alt, the wise, the omniscient. JTjM Mant§i, the ruler of mind, or the 
controller of Manas and Intelligences like BrahmS, etc. Paribhul), omni¬ 

present, all-existent, all-controller, over-essence, conqueror of all passions, the 
boat of all. Swayambhulj, solf-existcnt, self-reliant. TAtha- 

tathyatab, in its full and proper sense, really and truly, and not as an illusion. 

Arthfin, things, Vyadadhat, disposed, ordained. SSSvati- 

bhyali, through eternal or recurring. UUFJit Samftbhyah, years, ages. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like Mahat, etc.) really and truly, 
from eternity. He is wise and omniscient, the Euler of all intelligences, 
the Best of all and Self-dependent. 

r.\R.v II 

So also in the Vispu Puraija : 

II II 

0 best of the sages, the whole universe (consisting of 
Isvara, Jivas and Prakrti) is imperishable and eternal. 
(The portions of Isvara) incarnate on earth and then disappear, 
while Jtvas and Prakrti also get modifications of birth and 
death. 

I'ARA m 

‘*11 

So also in the MahUbharata ; 

51^ ^ I 

^ II ^ II 

Brahman is a reality, austerity is a reality, PrajSpati 
is a reality, all creatures have come out of the real, hence 
the world is full of reality and truth (the world is not 
unreal). 
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PARA IV 

3=rT?iT I 

The text of the &uti—“Atman alone verily was in the beginning”— 
Ait. I. 1. (does not mean that nothing else than Atman existed then, 
but the souls and Prakrti also existed merged in Atman in Pralaya), 
just as the birds exist in a forest, when the dark night is over it (and 
we say there is nothing in this forest but the forest alone). Therefore, 
this world must be understood to be a reality and not a falsehood. For 
this is the opinion of those who know the Vedas. 

Here ends the third proposition in the Prameya KatnSvali. 



PROPOSITION FOURTH 


M: II 

?WI^ qs^ct I 

Kow is being treated that the Jivas are separate from Vis^u. 

As it is read in the Svetaswatara Upanisad (IV., 6): 

^ ^Tf3n I 

Dva (dvau), two. sqtilf SuparnS (Suparnau\ of handsomo plumage or 
strong-winged birds, namely, the Jiva and the t^vara. Sayujft (Sayujdu), 

(rivals), always united, inseparable (friends). *rar?}i Sakhaya (Sakhfiyau), 
of equal name, friends. By Vedic license the dual affix an is replaced by a, 
in all these four words. Samfinam, the same, the one. VrkSam, the 

(A^vattha) tree, (the body), Pari§asvajate, dwell upon, embrace, cling 

to, nestle, aq): Tayob, of two (birds). Anyalj, one (the Jiva). 

Pippalam, the fruit of the A^vattha tree, i.e., the effects of Karmas generated by 
the body, Svftdu, sweet: as if it was sweet, Atti, eats. The fruit 

is really bitter, but it eats it always as if it was sweet Ana^nan, not 

eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds, Anya^, [the other. Abhi-chfika^iti, 

looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, nestle on 
the same tree. The one of them eats the fruit, as if it was sweet, the 
other, without eating, illumines all around. 

1% 3^ I 

W ^ II ^ II 

Though seated on one and the same tree, the Jiva bewildered by 
the Divine Power sees not the Lord and so grieves. But when he sees* 
the eternally worshipped Lord and His glory, as separate from himself, 
then he becomes free from grief (and fit for Mukti). 

Note : In interpreting a text there are certain maxims to be observed. One of those 
is laid down in the following verse: 
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PARA It. 

Tlie beginning (Upakrama), the conclasion (Fpasamhara), the 
repetition (AbhySsa), peculiarity (ApnrvatS), the object (Phalam), the 
explanation of purpose (ArthavSda) and suitableness (Upapatti) are the 
six indications, by means of which the purport of a doubtful text may be 
arrived at. 


^ TO itHT: i| 

These are the six tests mentioned by the wise, by the application of 
which the true purport of a text can be known. When applied to the 
Vedic text, they prove difference, hence diffcrcirce is the object which the 
Sastras purport to establish. 

Note : Now in these above two verses the Upakrama or the opening words are two 
birds (showing there is duality and not monism); the conclusion or Upasaiphara is Auyam 
Isam, “the other who is the Lord” (which shows that the Lord is Anyam or difTercnt 
from Jiva), the repetition is “the Other looks on without eating;” and “when he sees the 
other lord,” the ApUrvatS or peculiarity consists in this that the difference between man 
and God could not have been known, but through the Sastras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. The 
object (Phalam) is “his grief passes away.” Arthavgda is “lie who knows his glory” 
while Suitableness is “one remains without eating.” 

I'AEA III 

I 

So also in the Mundaka Upanisad (III., 1. 3.) we have the following : 

TO TO ii 

JlW Yada, when, Pa^yab, seer, the Jiva. Pa^yate, sees. ’SfH 

Rukma, golden. Another reading is “Rugma” formed from the root “Ruj.” 

Varnam, coloured. The golden-coloured Creator is the Lord. This is the 
colour of His Aura. Kartaram, the Creator (of the world). the 

Lord. 5?^ Puru§am, the Puru§a, the person, m Brahma, the Brahml or 
Hiranyagarbha. Yonim, the cause, the source of Brahma. Tada, 
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then. VidvSn, the wise, the Aparokga Jhfinin. S»nr Punya, virtue, good. 

Pftpe, vice, evil. The good and evil. All Punya is not destroyed by Jnfina, 
but only that Punya which has not begun to manifest its fruit. The non-Pra- 
rabdha. The Punya is of two sorts : KSmya and non-Karaya. The Kamya- 
punya (good deeds done with a particular desire) is of two sorts—that which 
has begun to manifest its fruit (Prarabdha) and non-Prarabdha. The latter only 
is destroyed. Vidhiiya. shaking off, destroyed, Niranjanab. without 

Avldya, Paramam, the highest. 6^*=q»i:Saniyam, similarity. The similarity 
consisting in being free from grief, and possessing full joy. Upaiti, reaches, 
attains. 

When the Jiva sees the golden-coloured Creator and Lord, as the 
Person from whom Brahma comes out, then the wise, shaking off virtue 
and vice, and becoming free from AvidyS, attains the highest similarity. 

I 

So also in the Kat;ha Upanisad (II., 4. 15.) : 

^ ii 

W 3^^ YathS Udakam, as water, Suddhe, in the pure, is:*! Sud- 
dham, pure. Asiktam, poured (into) Tfldrk eva, like that (but 

not identically that; because we see that the bulk of the water is increased). 

Bhavati, becomes. Evara, so. g^: Muneb, of the sage, the thinker. 

Vij&natab, the knowing : the liberated. AtmS, the Self, (the Master, 
V8yu, four-faced like Vi§nu, but does not become id<-ntical with him.) 
Bhavati, becomes, diem Glautama, 0 Oautama ! i.e., 0 Nachiketas! 

As pure water poured into pure water becomes like that, 0 Gautama, 
so the Atma of the Muni, who knows, becomes like that (with Brahman). 

sft dicTig ^ I 

So al 80 in the Gttg (XIV., 2.): 

Having taken refuge in this Wisdom and being assimilated to My 
own nature, they are not re-born even in the emanation of a universe, 
nor are disquieted in the dissolution. 

U qiunfe: ii 
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These texts declare difference between Jtva and God even when 
the Jiva has obtained Mukti. Hence it follows that the difference 
between man and God is an absolute reality, and not conventional 
only. 


315^ I 

mi * 13 ^ 

The opinions of the Advaitins, who hold “I am Brahman,” 
“I am the only JJva that exists, there are no other Jtvas or Isvara, 
they exist merely through my nescience or Avidya —” all such 
opinions, therefore, become refuted. If it were otherwise then the 
words like Nitya, etc., applied to the Jtvas would become meaningless. 

As we find in the following verse of the Katha TJpanisad. (II., .5. 

13.) : 

5[nf^: ii 

filST: Nityab, etoi’nal. AnityanSm, among the eternals. [^: 

Nityab NityanSm, the Eternal among the Eternals: The highest 
Eternal. Or who gives to the other eternals, their eternity). Chetanab, 

Chetananam, the thinker among all thinkers, or the highest conscious 
ness among all consciousnesses (like Brahma, etc.) who gives consciousness- 
to all consciousnesses. Ekab, the one. Bahnnam, of many (con¬ 
sciousnesses). JT: Yah, who. wni’l Vidadhati Kaman, fulfils the desire, 

d ^ dl<r: Tam atmastham ye anupa^yanti dhirab, the wise who 

perceive him within their self, Te^am, of them. wPhij ^antifi, peace, happi¬ 
ness. Release, Mok§a. SaSvatl, eternal: that in which there is no 

return to re-birth. Na itare§am, not of others. 

The Eternal among the eternals, the Consciousness among all 
consciousnesses, the One who bestows the fruits of Karmas to many 
Jlvas, the tranquil-minded ones who see him seated in their AtmS, 
get eternal happiness, but not the others. 

5 
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PARA V 



^ ^ Ml ^FTRH: II y. II 

From one eternal (Nitya) conscious Lord the many Jtvas who 
are also eternal are shown to be separate in the above verse. Therefore, 
difference between Jiva and Is vara is eternal.—5. 

PARA VI 

m II 

As speech and other organs are also called PrSpa, because 
their functions are dependent upon that of the Praija alone, so the 
world is called Brahman sometimes, because all its functions are 
dependent upon Brahman. 

cWlfll I 

Tbns it is read in the Ghhandogya Upanisad (V., 1. 15.): 

SIFIT II 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds ; but they call them PrSpas. The PrSga verily 
is all these.—6. 

PARA VII 

Some hold the opinion that inasmuch as the world is pervaded 
by Brahman, therefore, the world is Brahman. 

And in support of their opinion they quote the following verse of the TisQU 
Furdi^a: 

wn. ^ mm, M « V8II 

0 Lord ! This host of Devas that has come in Thy Presence 
is indeed Thou, because Thou, 0 Creator ! pervadest all—7. 
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iVbfe . The pure Adveitins hold the view thet Brehiean alone exists and that Jivas are 
nothing but Birman, conditioned by some Upfidhi or limited by adjunct. They hold 
that Brahman is like the sun, and the Jiva is like its reflection in water. If the Upfldhi 
(water) be clear, then the reflection is clear, if it is turbid, the reflection is also turbid. 
This is called Fratibimba theory. The other theory is that Brahman is like the all- 
pervading space, while the Jiva is the same space limited by the adjunct of being enclosed 
in a jar. Therefore, the Ghatflkflga (jar-space) is not separate from the space outside. It 
is the same. This is called Parichchheda or limitation theory. Both these theories are 
refuted in the next verse. 


PAU.V vni 

A 11 c; II 

The two theories?, namely, those of reflection and of limitation, 
which are held by our opponents, are refuted by the fact that Brahman 
is all-pervading and not a material object. 

NoU : Brahman being all-pervading, and consequently without any form it cannot 
cast any reflection. To cast a reflection it is necessary that the object reflected must 
be a limited one. The Fratibimba theory, therefore, is refuted by the Vibhutva or 
all-pervadingness of the Lord. Moreover, the limitation theory is also invalid, because 
limitation can apply only to a material object. But Brahman, not being a material 
object, cannot be limited : therefore, the Parichchheda theory cannot also hold good. If 
Brahman were a material object, then, of course, it would be possible to cut him into parts 
like stones cut into different fragments. 


PARA CC 

51^ m I 

^ II 8. II 

If the identity of Brahman with Jtva, which is called Advaita 
by you, 0 Advaitin ! be true, then this Advaita must either be 
separate or non-separate from Brahman. If this Advaita is separate 
from Brahman (namely, if the theory of Advaita is something 
different), then there is duality, and you are open to the objection 
of being a Dvaitin. If it is non-separate from Brahman, then you 
are trying to establish something which is already established by 
Srutis and what is the use of again establishing it ? 

Note : But, says an objector : How do you explain the text ‘Bflkgi chetdh kevalo 
nirgupascha,’ he is witness, intelligence and attribnteless. This text shows that Brahman 
is Niigupa, and your theory, that he is Sagupa, falls to the ground. This objection is 
answered in the next verse. 
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I’ARA X 

IM • II 

The knowers of truth say that the wise should not believe that 
Brahman is Nirguga. This is a wrong statement, and has not any 
authority in its favour. 

Note : If Brahman is Nirgupa then he can have no form, etc., and cannot be the 
subject of direct perception. So Pratyaksa Pramdpa cannot apply to him. If he is Nirgmja 
then he cannot be the subject inference also, for there is no middle term with which Brahman 
can be compared. So Anumdna also fails. Similarly, revelation also which is the third 
Framdqa cannot explain Brahman ; for revelation is couched in words, and words can 
describe objects that belong to any species, possess certain attributes, are acted and 
re-acted by certain agents and have certain names. But Brahman being Nirgu^a cannot 
be described by words. And hence revelation also is of no use. 

Here ends the Fourth Proposition of Prameya Katndvali on the reality of Difference. 



PROPOSmON FIFTH 


Now is being described that ail Ji^aa are servants of God. 

fWrfe qsf^rT U 

ITie SvetS§vataras in their Upanisad (VL ; 7.) read thus : 

TO H TO ^ troi I 

^ TO qTOT?i, ^ ii ii 

Let us know that highest great Lord of Lords, the Highest Deity of 
deities, the Master of masters, the Highest above, as God, the Lord of the 
world, the adorable.—1. 


PABA II 


II 


Bo also in the Smrti: 

3^ Wf&TOi II ii 

Brahma, Sambhu as well as the Sun, the Moon and Indra have 
their energy borrowed from that of Vis^u and so also all other Devas. 


TO^T: I 

3?^!^ ^ H Ii 

All Devas along with Brahma, Rudra, Indra, and great seers adore 
that God, "Who is the best of all gods, called Naraya^a Hari. 

qril ^51^ I 


So also in the Padma Parana describing the Mukta Jtva, it is said: 

II II ^ II 


They are slaves of Hari alone and verily of no one else. 

!f% t|ilqt»IW rql >l » MWI'«ril 5 1«W<ll 4^ SlJtqt^ II 


Hrae ends the Fifth Proposition of Prameya Batnavalit called the dependence of aU 
Jivas on the Lord. 



PROPOvSraON SIXTH 


api 5lt*rRf tTRcfiapi: I 

Now as to the difference between Jivas inter se. 

PAEA I 

?Rqf^ ?iR5pq ^ ?n«WRL ll i li 

Though all Jivas are similar, and have no distinction among them¬ 
selves, so far as they are all atomic and intelligent in their form, and 
cognising agents or knowers, yet there is difference between them, 
owing to their SadhanSs or Karmas that they have performed. 

Note : Some Jivas, owing to their Karmas, get good births ; others get bad births, 
owing to their bad Karmas. Similarly, according to their different modes of Bhakti, there 
arise differences of enjoyment in the next world. 

PARA u 

In the Svetagvatara Upanisad the atomic nature of the JIva is thus mentioned (V., 9): 

»mTl ^ ^Siql II 8. II 

That living soul is to be known as part of the hundredth part of 
the point of a hair, divided a hundred times, and yet it is to be infinite. 

The Prasna Upaijisad (IV., 9.) shows that the Jiva is a conscious entity and is the 
cogniser, onjoyer and the agent. 

^ j[si TOi HRii wfen »pqt qtet ^ 

ftfniOT gqq: I [ u ainqPr ] ii s. ii 

Verily he is the beholder, the toucher, the hearer, the smeller, the 
taster, the thinker, the determiner, the doer, the VijnSnStma, the Puru§a. 
[He (who knows this Puru§a) becomes established in the Highest Self|. 
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PARA 111 

mf^T g%iT ?MctTi I 

The word Sdi (in the Jndnitvddi above) indicates that the soul, though atomic, pervades 
the whole body by the rays of its quality of intelligenee. As we find mentioned in the 
Gltd (Xril., 34): 

^ ^ n II 

As the one sun illumines the wliole earth, so the Lord of the 
Field illumineth the whole Field, 0 Bharata.—(34). 

*ITf ^ 1 

The Lord Bddarayana, the author of the Vedanta Sfltra, says the same in (II.. H. 24): 

jpm I 

Or the soul may pervade the whole body, by its quality of 
intelligence, as the flame pervades the whole room by its rays. 

In the Brhadaranyka Upanisad (IV., 6. 14) is mentioned that the essential attributes o 
the soul are eternal. 

m in ^ 

II II 

Then Maitreyt said: Here, Sir, thou hast landed me in utter 
bewilderment. Indeed, I do not understand him. 

But he replied : 0 Maitreyi, I say nothing that is bewildering. 

Verily, beloved, that Self is imperishable, and of an indestructible 
nature. 


PAHA rv 

!IT|: ctf II 

Thus though all souls are similar, yet their dissimilarity in this 
world is on account of the differences of their Karmas. The wise say 
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that their dissimilarity in the heaven is on account of their dissimilarity 
of Bhakti, 

Ab read the Kauthumaa (Chhandogya Upanisad, III., 14. 1): 

W cIsRi: ^ 5Eg 

II 3 II 

As is his faith in this life, so will be his condition in the next 
after death. So let him generate full faith (in the Lord). 

I 

So also is the following Smrti: 

As is one’s thought {devotional attitude) so is his success in the 
next life. 

^ ^STT: 1 

Wt *1^11 

The five sentiments beginning with Santa and ending with Kati 
are the causes which produce differences in the enjoyment of the Muktas 
in the heaven world. With what particular emotion the Lord is 
worshipped with that sort of food is he meted out in the next. 

Note : The school of Chaitanya divides Bhakti into five degrees, each a little higher 
than the last: (1) ^dnta or tranquil meditation upon God, (2) D^sya, a condition of active 
service for God, (3) Sakhya, a feeling of personal friendship for God, (4) Vatsalya, or love 
for God as between a child and parent; and (5) Mddhurya, ardent devotion to God, the 
highest stage of emotional development. 

Here ends the Sixth Proposition on the Difference among Souls. 



PEOPOSITION SEVENTH 


wEt 1 sjjsrt n 

Now is mentioned that the condition of liberation consists in the attainment of the 
Lord KrSQa. 

Thus in the Sretasvatara Upanisad (L, 11) we hare the following : 





: I II 


When that God is known, all fetters fall off (sufferings are destroyed, 
and hirth and death cease). 

Ho also in the tlopilla Tilpant Upanisad wc have the following : 

w ^ II 

The one controller, all-pervading Krspa must alone be worshipped. 
And similar other texts. 

^ II 

The Master Krspa himself shines, in manifold forms and 
figures, everywhere ; by worshipping Him, the freed souls dwell happily 
in Ilis eternal abode. 

Hero ends the seventh proposition on the subject that liberation consists in the 
attainment of 6ri Krana. 


6 



PROPOSITION EIGHTH 

Now iii mentioned that the one-pointed devotion is the cause of Mukti. 

PARA r 

As in the Gopala Tdpani IJpanirtad we have (he following : 

II II 

l)cvoti(jiv to tliis Set Krsija is Bliajaua or worsliip ; it consists 
ill fixing one’s miml in Him, without tlio desire of getting any fruit, 
in this world or in the next. Such a devotion is called Naiskariuyam 
or unselfish devotion. 

Xoir : Huch devotion must l )0 distinguished from the passive state of the Vairagyam 
of the Advailins. Their Vairagya is also defined ns non-desiring of the fruits in this world 
or in the next. But Bhakti differs from V'aintgya by its more aetive ipialities. It wants 
nothing but Krsna, and all objects of heaven or of earth e.innot turn its heart 
from Him. 

JiR^tf^ ^ II 

So also in the Nitrada I'.inehir.tlra we have the following : 

II n 3 II 

Being free from till Uinidliis, :ind worshipping the Lord of the senses, 
with every sense, with the utmost purify is called Bhakti. 

l•\l^a 11 

I ^i|vh It 

This Jibakti is nine-fold, ns is manlionod in the Bhagavatr, J’urana (V/L, 5. S.'l, 2d) : 

I 

3?^JT ll 

II II 

The following aro the nine varieties in the path of 

devotion : (t) The hearing of the praise of the All-pervading 
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Being, Visnu ; (ri) the chanting of His praise ; {iii) the reinonibcring 
Him ill meditation ; {iv) His personal service, i. c., to His symbolic 
image ; (v) His worship performed by tlie olTorings of water, flowers, 
fruits, etc. ; {vi) His salutation ; (vii) placing oneself at His disposal ; 
(mi) His friendship, i. c., placing full trust in Him, as in a friend ; 
('<;r) consecration of self to Him. If one applies himself with this nine¬ 
fold devotion to Vi.snu, having learnt it from his teacher, 1 consider it 
as the best lesson ho has received from his master. 

^ H 11 

AVhen the service of tl'.e good and holy men, and that of one’s own 
Guru, is done with love and revcreiuto, thinking upon them, as if they 
were Ood personified, then, and then onl}’", is obtained this Bhakti for the 
Lord, and not otherwise. 


T'ATJA nr 

q«JT II 

Tlmt f>ooil and holy incii should be served with the same reverenee as one pays to 
Ood is shown in the Taittiaiya IFpanisad (t., 11. 2) : 

Wl II II 

Let thy guest bo to thee like unto a God. 

Xofc : The word “guest” here means that holy man who is a houseless wanderer. 

rtqr II 

So also in the Bhdgavata Puraria (VII., 5. 32) it is shown that by such service, Bhakti 
is obtained. 

'^r i 

^ iiffiiil 

Till they do not purify themselves by ablution in the 
dust of the feet of great saints, who have taken the vow of 
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poverty, their understanding will not comprehend the greatness of the 
feet of the Lord of Mighty Strides. And it is by this means that the 
evils of life are to be removed. 

iVofe : “Hio Ix)rd of Mighty Strides” is Visiiu, who in His Vdmana Avat4ra (Dwarf 
incarnation) encompassed the space between the Earth, Heaven, and Fat41a by “His three 
steps.” 


TAKA IV 

II 

The service of the teacher must be done with full reverence, as one would servo his 
God, as is shown in the Taittiriya Upanisad (I., 11. 2) ; 

^ n H 

Let thy teacher be to thee like unto a God. 

II 

To the same effect is the following verso of the Svotasvatara Upanisad (VI., 23) : 

II qn ^ ^ I qste wii: 

W 

If these truths have been told to a high-minded man, who feels the 
highest devotion for God, and for his Guru as for God, then they will 
shine forth, then they will shine forth indeed. 

^iqr ii 

So also in the Bhitgavata Pnrdpa it is mentioned that by such devotion to Guru one 
gets Bhakti for the Lord. 

^ w 

II ^ II 8 II 

Therefore, let the seeker for Brahman (the highest good) approach a 
Guru who is a Master of all the Vedas (Sabda-Brahman) and who cons¬ 
tantly dwells in the Supreme Brahman, in order to get Mukti. Therefore, 
let him take shelter of such a Guru, who has obtained calmness. There 
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let him learn the BhSgavata Dharnias, trealing his Guru as his God, 
and serving Him without crookedness, for by such service, the Tjord 
Hari is pleased, who has given TIis body and soul to His Bhaktas. 


^ ^ II iC 11 

Ho, who is purified with the five sacraments and has got the two 
sorts of Bhaktis, realises Hari and rejoices for ever in His abode. 


TAKA VI 

c[«rr q«Tr i 

The five sacraments are thus mentioned in a Smrti (Padma I’urdna) ; 


mi m mm mm i 

m m^mi ii ii 


The five sacraments arc ; (i) heating or branding the body with 
symbols of Ilari ; (ii) putting the caste-mark or Tilak ; (Hi) giving the 
name of Hari to one’s children, and naming himself also as a servant 
of Hari ; (iv) prayer ; and (ti) sacrifice. 

These five Samskaras are verily conducive to one-pointed devotion. 


The word ‘Tapa’ or ‘heating,’ means here putting on the body the 
marks of discus, etc., with heated metals. Besides branding, it includes 
also the writing of the name of Hari on one’s body (with sandal paste 
and proper seals). 

m *i«iT 

As is mentioned in the following Smrti ; 






II ^ II 
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Let him inai-k his body with sandalwood paste, with tlie syllables 
of the name of Ilari. Sucdi a person purifies the world (while alive, 
and after death) obtains the world of Ilari. 


P# I 


The caste-mark must bo a straip;bt ])erpcndieular lino on the forehead 
and called Urdha-Pnijdram. The seriptni'cs deseribe their various kinds. 
It may represent the temple of flari and (is a reminder to one that bis 
body is the temple of the God). According to others it should be like 
the foot of Hari (shoAving that one is servant of God). The Tilak is a 
most auspicious mark. 

The “giving of the name,” means that one must bear such a name, 
Avhieh should express ‘‘the servant of God” (such as Hari Das, etc.). 
The Mantra must be the Vaisnava ]\Iantra, consisting of oighteoii 
syllables and the rest. It is considered to be the body of one’s ista-deva. 
The word ‘worship’ or “Yoga” means the Pnja of Saligrama and the 
rest. Holy men should find out from Purapas the detailed account and 
authorities for these five sacraments. 


I’ARA vn 

^ m ^ ^ wi: w vs n 
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The nine-fold Bliakti is of two sorts, nannly, Vidhi Bliakti and 
Kaclii Bliakti. Througli any one of tliese Lord Sri Krsija beins pleased 
ffives to His devotee.s all tli.at they desii-e. 


I’VR.V Vl[[ 

n c: n 

Throiiyh Vidhi Bliakti the (rod is wordiipped as haviii.s; a form 
with/bitr or (on. arms). With Biudii Bliakti, He is worshipped 

as a mail (with two arms), such as the son of Vasodd (or Kausalya). 

-Vo/r : The distinctioii hi-t.M ii lliie'.ii llh:ikU aivl Vi ihi I’.hrkli is clearly hrouj'ht out. 
by this verse. 

In Vidhi Bhnkli, Gnd i^ wnr-liipprd as snni tliiiH!; supremely j^rvat a'ul above, humanity. 
The vrry form, as having four, cijhl nr lui .aims, cnls Him oT from the category of man. 
8uch a being may be an object of ad iralimi uilh awe and fexc. Ho can hardly bo an 
object of that inti-iisc lov('. x\hich man fi cH for nnn. Thiieforc, in liuchi Jlhakti, God Is 
worshipped as man. aiitl llu!. aim as an inf.n.'; child stickling at the bread of YajoJit or 
of Kausahit. 

This Tlnchi flhakti is the stdiji’ct r.f much controversy among the antifiit.xrians. .Some 
say that this ehild-worship is not Ihe, ori>;iii:il llhikli of India, hut has b.ecn introduced 
hero from Uhristianity. 


I'VltV I.K 

il e. li 

He should worshi]) the Ttilasf, the Asvattha, and the Dliatri trees, 
and should try to dwtdl, as far as possible, in cities like Mathura and the 
rest. Ho should fiist on the Lord’s day called the eleventh day of the 
DIoon. If this eleventh day of the Moon does not commence with the 
break of dawn (xXrunfi-udaya) then ho should reject it. Similarly, he 
should observe the birth-day festivity, whieli falls on the eighth day of 
the Moon. But if this Astami Tithi does not commonce with the sunrise, 
but afterwards, then it should he rejected ; and the Nativity should be 
observed on the next day. 



48 


PRAMETA RATNAvALI. 


Note: This observance of Ekudnsl and Janma Astamt is a peculiar feature of the 
Vaisijavas. If the Tithi does not commence with the dawn, but after that moment, then it 
is not observed on that day. Thus if at the time of two Mahurtas before the sunrise 
there is Dasami for one hour, and then Ek4dasi, then the Vais^avas will not observe that 
day as EkfidaAi, but the next day. Similarly, if the Janma Astami has Baptamt at the 
time of eunrise, it should be rejected. The force is on the words Aruna (dawn) and 
Bftrya (Sun): the rising of the dawn is generally one hour and a half before that of the 
sun. In the case of EkMast it must be seen whether at the time of the break of dawn 
there is that Tithi or not. If at that time the Tithi is not Ekddagi, but Dasamt, then that 
day should be rejected ; but in the case of other sacred days, such as Janma Astaml and 
the rest, damt is not to be looked into, but the actual miin'se. If at the time of sunrise, 
there is not the proper Tithi, then that day should not be observed as sacred, but the 
next day. 


I'ARA X 


IM “ II 


Desirous of inaintaiiiiiig the social order, the wise devotee should 
observe regularly the obligatory and the optional duties, but always 
giving pre-eminence to Bhakti. 

Note: The Bhaktas arc of three kinds: Bvanistha, Paripisthita and Nirapeksa. 
Among these the first must perform all the duties (excepting those which entail loss of 
life, such as animal sacrifices) of his Asramas, without desiring the fruit of those actions. 
He must observe all rituah. The last (Nirapckja) observes no ritual, his worship is 
mental, and he is always mentally devoted to the f/ord. He being in no Asrama is bound 
by no rules of convention. The third Parinisthita being midway between these two, does 
not stand in need of performing ritualistic Karmas, but being a respectable member of 
society, he observes all the conventions of the society in order to maintain social order. 


TARA XI 

^ IM S II 

Let him avoid with care the ten sorts of blasphemy called -Nama- 
apanldha or sins against the Name. 

Note : These ten sins are the following : (ij Satdm nindd, speaking ill of holy men, 
(m) Meditating on Biva and others as independent deities, while worshipping Visnu. That 
is to say, uttering the names of Biva and other deities with the idea of their independence 
in the presence of Vispu, (»>V) Showing contempt to one’s Guru or person whom one ought 
to revere, (iv) Speaking ill of the Bruti (llevelation) and of other scriptures which are in 
accordance with such Srutis, (r) Thinking that the name of the Lord has not eflicaoy to 
remove all sins. In other words, disbelief in the efficacy of the sacred name and thinking 
that statements regarding such efficacy are merely eulogistic and not to be taken in their 
literal sense, (vi) Trying to explain such statements regarding the efficacy of the name by 
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other methodfi, (vii) Believing in the efficacy of the name, but committing sins on the 
strength of such efficacy, thinking “Let me commit sins I shall utter the name of 
the Lord and all sins will be washed away.” This wilful commission of sins is bad, 
{viii) Thinking that any other good works, such as charities, Pajas, etc., can be 
equal to the utterance of the holy name. In other words, denying the pre-eminence 
of the name, (ix) Teaching the name to a person who has no faith in it or who is 
actively" opposed to it, (,t)'Not loving the name even after hearing its glory. 

These are the ten sins against the name which the Bhaktas must avoid. - - ■ 


PAHA XII 

IMR II 

Bhakti whose fruit is the attainment of Krsija is called here 
Ekdnta Bhakti. When it is preceded by knowledge and di^passion, it 
at once produces its fruit. 

Note: The Ekanta Bhakti by herself is sufficient to lead to Mukti. But when it 
is accompanied by .Tnana and Vairagya its action is quickened and Mukti is more 
quickly attained. 

Hero ends the Eighth Proposition of the Prameya Ratnavalt, in which it is 'Shown 
that pure Bhakti is the giver of Mukti. 




PROPOSITION NINTH 


II 

t • . 

Now it ia being shown that means of right knowledge are perception, inferonce, and 
word only. 


PAKA I 

It is thus said in the Bh^avata : 

SfgqTffflr \\ IM II 


The meaas of right knowledge are four-fold, namely; revelation, 
perception, rumour and inference. 

Note: The Bhifgavata Parana thus mentions four means of right knowledge. 
Bow do yon then say that they are three only ? This question is answered in the next 
paragraph. 


PAEA U 

wn 511^^ II 


Since Rumour is included in perception, therefore, the teacher has 
said that the means of right knowledge are three, among these Sruti is 
the highest 

Note ; Bumour is a form of perception and is included in perception. Thus “there 
dwells a ghost in this fig tree.” This is a rumour. It must have originated with the 
person who saw the ghost, and gave currency to the statement. It may be that his per¬ 
ception was a hallucination , but all the same, every such statement is included in 
perception. The word “teacher” in the above paragraph means Madhvacharya. Manu 
also (XII., 105) has mentioned three Praraat^as only. 

“The three (kinds of evidence). Perception, Inference, and the (sacred) Institutes, 
which comprise the tradition (of) many (schools), must be fuUy understood by him who 
desires perfect correctness with respect to the sacred law.” 


PARA HI 

sr^ II 

mm ^ ^ ii ^ ii 
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Perception and inference (are subsidiary to the Word), because they 
are corrected by means of the Word. Perception is liable to become 
deceptive, as when one sees a magic head, etc. Similarly, inference is 
also liable to mistake, as when a fire is extinguished on a hill, through 
rain, and the smoke rises from such extinguished fire ; but the inference 
that there is still fire on that hill will be erroneous, merely because there 
was smoke. Therefore, perception and inference are not independent 
means of right knowledge. 

Note : The highest means o( right knowledge is the Word or the Valid Testimony 
or the opinion of experts. It is only statements made by them, whether such 
statements are embodied in a Eevelation called the Word of God, or in books of science 
and art. The word of God-like men alone is the primary means of right knowledge. Erery 
man’s own perception and inference constitute only a very small and secondary means of 
right knowledge; and the knowledge so acquired forms only an infinitesimally small part 
of the whole store of his knowledge. One’s own perception tells that the earth is flat, but 
the Smti of science declares that the earth is round, and so perception gives way to the 
word of the expert. Similarly, it is a wrong inference, when one says that the sun ntoves 
from east to west. The right inference is, what the Sruti of science declares, that it is 
the motion of the earth on its axis, that causes Ulo appearance of the motion of the sun in 
heaven. Hence Sabda or the Word is superior to sensuous perception and inference both. 


PAHA IV 

ii e ii 

The reasoning which supports tho Sruti is the right argumentation, 
but the reasoning that tries to go against it, is a mere dry controversy 
and should be avoided. 

Note : The authority for this is to bo found in the next paragraph. 


PAHA V 

a«iif| II 

Thu the Vf^asoneyins (Br. Ir. II., 4. 5) say i 

m aft ^ga5[: u 

Verily the Self (Hari) is to be seen (directly perceived, the method 
for which is that He is) to be h^r4, (frgpi,.f,th^, teachioga given by a 
Vedic Guru). He is to be cogitated upon (by reasonings in accordance 
with the Vedas). He is 4o 4e 'mediteted upon. 
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«T3«Br: ir 

To the same effect is the text of the Kd^hakas (Ka^ha Up., IL, 9): 

^ IfRPI ^1 

(Jif stgi); ii' 

This belief which thou hast got,' cannot be brought about, nor should 
it be destroyed by, argument (not based upon Vedas), "When taught b/ 
the True Teacher, the Self becomes easily realised, (0 dearest! strong 
is thy resolution. Inquirers like thee, 0 Nachiketas ! are not many).. 

PARA VI 

f I 

II 


So also there is the following Bmrti: ' 

5i4: ^51II II ^ ii 

Tarka or right argument is the reasoning that tries to find out the 
proper interpretation of a text,' so that it may not conflict with what 
precedes it and what follows it. Any other argument is dry and vain 
argument, and should be avoided. 

m mwi ii 

Since the non-knower of the Vedas cannot know Brahman and in 
them the Brahmic intuition does not originate, and since Brahman is 
said to be “Aupanisadam” or known through the Upanisads, hence the 
Sruti or Eevelation is considered to be the principal means of right 
knowledge. 


fwift II 

As an authority for the same are the following Gratis; 

Hi3i'ti5mL 5i II ^ II 
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The 'itoii-khftwer of Vedas cannot conceive that Grdat 


One. 

IIii vs n 

• I ask-thee alMWit, the Aupanisadam Purusain, the person, revealed 
by the Upanisads. ^ (Br. Up., III., 9. 26.) 

SRTnFfMr 5rii^i5[U • ■ • 

Here ends the Ninth Proposition, dealing with the three-fold means of right knowledge 
in Prameya Batndvali. 


KI’lLOCiUE 

Note : The author now ohows that the nine propositions proved by him in the 
preceding portion, arc not invented by him, but were taught by the founder of this sect, 
namely, by MadhvSeharya himself. 

Thus it has been said by the ancients: 

mi II 

WT, I 

According to the doctrine of Madliva, Hari is the Supreme. 
The world is, real, separateness is true,. the individual souls are 
infinitely graded as superior and inferior, and. are dependent on 
God, liberation is self-realisation consisting in the enjoyment of such 
bliss as remained latent in the soul. Pure Bhakti (devotion) is the 
means to this end. Perception, inference and testimony are the 
sources of knowledge (measures of proof) (mundane and heavenly). 
Hari is .knowable - in the .entirety of the Vedas and by Vedas 
alone. 

Note : This verse which has traditionally come down from the time of Sri Madhva 
sums up the nine Prameyas or propositions thus : 

(i) Harih paratarah, Hari is supreme. 

(i») Satyam jagat, the world is real. 

(m") Tattvatali bhedah, separateness is true. 

(.iv) Jiva-gaga Efarer auuchardh, the individual souls are servants of God, and depen¬ 
dent on Him. 
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(p) Nlchodwha bharom gatali, and aw graded as sufjericar and inferior aecording 
to their Karmas 

(vi) Muktir naija-Bukha-anttbh(itiI;i, liberation is the experiencing of the bliss belonging 
to the essentia] form of the soul. 

(vii) Amala-bhaktiicha tat sadhanam; pure Bhakti (derotion) is the means to this 
end. 

(rot) AksBdl tiitayam pramanam, perception, inference and testimony are the three 
means of right knowledge. 

(ix) Akhila-amnayS'eka Vedyolj, Harih, Hari is to be known from the entirety of the 
Vedas, and ail the Scriptures establish His existence and qualities. 

^ II 

This PraMEYA EaTNAvalI should be kept in their hearts with 
reverence by the wise, as it contains the nine gems (Ratna) of 
propositions well proven (Prameya), as they were composed by 
Ananda-tirtha {&! MadlivScharya). 

%=WIT I 

Let Mdbary whose Self (Atman) is intelligence (Ohaitanya) 
over dwell in our heart: through whose grace the Lord of elephants 
(Oajapah) became free from faults and full of happiness. 

Here ends Prameya Batnavalt. 

Note : The last verso has double meaning: it refers to Qaiapati which is the name of 
the poet called Gopala D5s, as well as the king of Orissa called Pratapa Budra. Qajapati 
also refers to the elephant attacked by the alligator and saved by Hari. There is play 
also on the word Ohaitanya. 
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beauty 

84 

6 

diety 

deity 

94 

10 

the gets 

he gets 

95 

19 

the Lord 

when the 
Akdsa is 
satisfied, 
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